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ABSTRACT
Between Settlers and Sovereignty:
Literary Solidarity and Anti-Colonial Discourse in Territorial Hawai‘i, 1887-1959
by
Trevor J. Lee
Advisor: Meena Alexander
This project reclaims a history of anti-colonial discourse and collaborations among Asian settlers
and Native Hawaiians between 1887-1959 in Territorial Hawai‘i, drawing from archival works,
including King David Kalākaua’s poetry, correspondence, and speeches regarding the Hawaiian
monarch’s responsibilities toward Asian laborers, Prince Jonah Kūhiō Kalaniana‘ole’s speeches
about Hawaiian land rights and Asian farmers, and texts written by local Asian authors of the early
20th century, including Fred Kinzaburō Makino, Takie Okumura, James T. Hamada, Wai Chee
Chun, and Noboru Itamura. Through this recovery of texts, I show how the racialization of Native
Hawaiians and Asian immigrants by the U.S. territorial government obscured the denial of
citizenship, state recognition, and civil rights. By bringing together legal, historic, and poetic texts
in which authors confront the legacies of imperialism, this project tracks the development of an
anti-colonial community through 1) the translation of language and transculturation of texts, 2) the
circulation of mo‘olelo (stories) and histories, and 3) claims on land based on genealogy and labor
relations.
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INTRODUCTION
‘Ūlei pahu i ka moku
‘Unu i kele ala
A‘e pahu i ka moku
Ua ho‘ohiolo ka ‘aha
E kū wale nā ki‘ī
E kau mai nā hailo
E mana‘o holo i ka moku
‘Ulili a ka haole
E kū i ka hoe uli
A‘e kōhi i ka pale kai
E pō‘ai i ke koa
Ahe kū a ko‘ai wai
Ahe mea ahe mea ‘oe
Ahe mea ahe mea ‘oe

Fetch the ‘ūlei (hard wood) pole
Pole out of the mud flats into the deep
Put out to the ship
Whose sails have been let down
Behind stands the images
That fill me with terror
I yearn to flee to the ship
The tall masted ship of the foreigner
I stop the boat with the hoe ‘uli (steering paddle)
And press it against the side of the boat
And press it against the side of the boat
And wind my rope round and round
Aye, you are as nothing
Aye, you are as nothing
- “‘Ūlei pahu,” Translated by Mary Kawena Pūku‘i1

Performed to the thundering sound of the sacred pahu (sharkskin drums), the two-hundred-year-old
Hawaiian chant “‘Ūlei Pahu” is a prophecy about the arrival of foreigners and the accompanying tide
of change that would come to the Hawaiian Islands. Attributed to a Kaua‘i chief, the mele (song)
describes the terrifying images of arriving ships and asks whether the traditions and practices of
Hawai‘i will be displaced. At the same time, the mele imagines the possibility of taking up the
steering paddle and overturning the foreign ships. The chant’s call to “‘ūlei pahu i ka moku” (fetch
the pole), “a‘e kōhi i ka pale kai” (press it against the side of the boat), and “e kū i ka hoe uli”
(stop the boat) calls Hawaiians both to resist foreign influence and to assert their identity. It warns
that they must stand for something or risk becoming nothing.
Famously recorded by Mary Kawena Pūku‘i in 1935, the chant held significance to the young cultural preservationist from
Puna, Hawai‘i. Born in 1895, Kawena was the daughter of Henry Nathaniel Wiggin and Pa‘ahana Kanaka‘ole. Her
father descended from Salem, Massachusetts, governor Simon Bradstreet and his wife and poet Anne Bradstreet.
Kawena’s mother was a native Hawaiian healer and a descendent from a long line of priestesses. Upon birth, Kawena
was adopted and raised by her grandmother Nali‘ipoaimoku (called Po‘ai), a priestess of volcano goddess Pele.
Kawena also studied the ritual of her grandmother, the gathering of herbs and plants, and healing practices. Po‘ai
passed away when Kawena was only six years old, yet by then the young punahele was already a storehouse of
Hawaiian tradition and knowledge, and recognized among as the selected carrier of her family’s legacy. Neighbor
Laura Green encouraged Kawena to record her memories and aphorisms, which later proved to be important works for
the preservation of Hawaiian culture. (“‘Ūlei pahu,” Sounds of Power in Time, Translated by Mary Kawena Pūku‘i,
Keahi Luahine Collection)
1

1

At various times, kumu (teachers) have interpreted this mele as predicting the arrival of
Captain Cook, the coming of plantation laborers from China, and the settling of contract laborers from
Japan. Nearly one hundred years after the song’s prophetic vision, the arrival of European and
Asian settlers radically transformed Hawai‘i’s landscapes and its indigenous population. In 1890,
Japanese and Chinese made up roughly one-third of the population, while Native Hawaiians were
45% of the total population on the islands.2 Just three years later in 1896, Japanese and Chinese
comprised nearly half of the island population, while the Native Hawaiian population dropped to
36% of the total population.3 By 1900, the Japanese and Chinese population increased to 65% of
the island population while the Native Hawaiian population dropped to 24%.4 Since then, the
Asian population grew to hold more political power in the islands with more representation than
Native Hawaiians in city and state government.5 While Hawai‘i remains a colony of the United
States, this project asks how territorial subjects effectively “[ua] ‘ūlei pahu i ka moku” (took up the
paddle), and turned the tide of colonialism in Hawai‘i. Did they help to resist the American
colonial enterprise, or did they reinforce it? How does literature engage with the politics of the

1890 Census – Total population of 89,990 in the island, Hawaiian and Part Hawaiian 40,622, Japanese 12,360,
Chinese 15,301. Bureau of Public Instruction. Report of General Superintendent of the Census, 1890. Honolulu: R.
Grieve, Steam Book and Job Printers, 1891.
http://guides.library.manoa.hawaii.edu/content.php?pid=94166&sid=703227
3
1896 Census – Total population of 109,020 in the island, Hawaiian and Part Hawaiian 39,504, Japanese 24,407,
Chinese 21,616; Department of Public Instruction. Report of General Superintendent of the Census, 1890. Honolulu:
Hawaiian Star Press, 1897.
http://ia600708.us.archive.org/33/items/afp4242.0001.001.umich.edu/afp4242.0001.001.umich.edu.pdf
4
1900 Census – Total population of 154,001 in the islands, Hawaiian and Part Hawaiian 37,635, Japanese 61,115,
Chinese 25,762; Thrum, Thos. G. Hawaiian Almanac and Annual for 1904: Reference Book of Information and
Statistics Relating to the Territory of Hawaii, of Value to Merchants, Tourists, and Others. Honolulu: Thos. G.
Thrum, 1903. http://guides.library.manoa.hawaii.edu/content.php?pid=94166&sid=703229
5
“Between 1900 and the early 1920s the Hawaiians remained the majority of voters, but they appeared to lose lost
that position in 1924. The part Hawaiian voters are difficult to identify, however, and early researchers like Littler
omitted them. Concurrently the Japanese increased in population and political influence as island-born children of
immigrants matured to voting age.” Chou, Michaelyn P. “Ethnicity and Elections in Hawai’i: The Case of James K.
Kealoha,” Chinese America: History and Perspectives. San Francisco: Chinese Historical Society of America. p. 106;
Fujikane, Candice and Jonathan Okamura (eds.), “Introduction: Asian Settler Colonialism in the U.S. Colony of
Hawai’i”, Asian Settler Colonialism: From Local Governance to the Habits of Everyday Life in Hawai‘i. Honolulu:
University of Hawai’i Press, 2008. p. 22.
2

2

dispossessed? What can we learn from them about how to engage critically with the colonial
politics of Hawai‘i today?

A Voice within Nation and Nativity
This literary genealogy fills a gap within the study of Hawai‘i and its literature that traditionally
focused on colonial texts written by Western writers in the Pacific. The travelogues and other
literature of writers6 like Bernice Grimshaw, James Cook, Robert Louis Stevenson, Katherine
Mansfield, Paul Gaugin, R.M. Ballatyne, and Charles Darwin, construct either objectivist or
romanticized perspectives of the Pacific Islands. Understanding the dominance of Western
perspectives and the lack of representation by residents of Hawai‘i, the Bamboo Ridge Press was
established in 1978 as literary circle to promote local Hawaiian writers. From this press, Darryl Lum,
Eric Chock, Sylvia Watanabe, R. Linmark Zamora, Lois Ann Yamanaka, Wing Tek Lum, Ann
Inoshita, and Milton Murayama fulfilled the vision to “nurture the voices of Hawai‘i and celebrate
[Hawai‘i’s] literary tradition” through the promotion of an “island sensibility.”7 At the same time,
some indigenous writers like Haunani-Kay Trask critiqued this representation of Hawaiian literature,
arguing that “this kind of settler assertion is really a falsification of place and culture. Hawai‘i has
only one indigenous people: Hawaiians.”8 In response to the prominence of Asian writers in Hawai‘i,
Trask differentiates between the settler-influenced ‘local’ culture and the indigenous culture of

6

c.f., Keown, Michelle. Pacific Islands Writing: The Postcolonial Literatures of Aotearoa/New Zealand and Oceania.
New York: Oxford University Press, 2007., Inside Out: Literature, Cultural Politics, and Identity in the New Pacific.
ed. Vilsoni Hereniko, Rob Wilson. Lanham, MD: Rowman & Littlefield, 1999.Goetzfridt, Nicholas. Indigenous
Literature of Oceania: A Survey of Criticism and Interpretation. London: Greenwood Press, 1995.
7
bambooridge.com. Bamboo Ridge Press – Journal of Hawai‘i Literature and Arts. Honolulu, HI.
8
Trask, Haunani-Kay. “Decolonising Hawaiian Literature.” Inside Out: Literature, Cultural Politics, and Identity in
the New Pacific. ed. Vilsoni Hereniko, Rob Wilson. Lanham, MD: Rowman & Littlefield, 1999. p. 169.
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Hawai‘i, while promoting a voice that claims historic nativity9 and rights to Hawaiian land.10
Indigenous Hawaiian cultural and political writers, including Haunani-Kay Trask, Noenoe Silva,
Jonathan Osorio, J. Kehaulani Kauanui, Meleanna Meyer, Pualani Kanahele, and Brandy McDougall,
cultivate and revive a Hawaiian community that confronts prevalent myths of Hawai‘i as a melting pot
and multiculturalism, which would assume socioeconomic equality among ethnic populations and
render indigenous Hawaiians invisible.11 This competition for representation manifests itself in
literary content through narratives about the search for culture, the tracing of blood lines, and the
articulation of differences among racial and ethnic groups in Hawai‘i. From R. Linmark Zamora’s
narratives on growing up Filipino in Kalihi, to comedian Frank Delima’s ethnic jokes, from Milton
Murayama description of plantation racial hierarchies, to Haunani-Kay Trask’s poems about native
blood and rights to land, authors in Hawai‘i inherit views of race that are passed down from prior
generations and serve as the foundation for their writing.
These racial and ethnic identities are employed strategically,12 working from histories of
oppression that give rise to the sovereignty movement of native Hawaiians and the labor and
immigration movements of Asian immigrants. Acknowledging these identities, this analysis of textual
contact zones within Hawai‘i considers how literary imagination works among these communities that
possess differing positions of privilege and oppression, leading to cultural borrowings and the

9

Trask and many contemporary indigenous theorists defines indigenous Hawaiian as anyone whose ancestry in the
Hawaiian Islands dates back to 1778, or the date of Captain Cook’s arrival. Meanwhile, Federal laws and the Bishop
Estate, which define Hawaiian according to a fifty percent blood quantum.
10
c.f., Candace Fujikane and Jonathan Okamura, Asian Settler Colonialism: From Local Governance to the Habits of
Everyday Life in Hawai‘i (2003), Haunani-Kay Trask, From a Native Daughter: Colonialism and Sovereignty in
Hawai‘i. Honolulu: University of Hawai‘i Press, 1999.
11
“[Multiculturalism] obscures the ways in which that aesthetic representation is not an analogue for the material
positions, means, or resources of those populations . . . [it] levels the important differences and contradictions within
and among racial and ethnic minority groups according to the discourse of pluralism . . .” c.f., Lowe, Lisa. Immigrant
Acts: On Asian American Cultural Politics. Durham, Duke University Press, 1996. p. 86.
12
As attributed to Gayatri Spivak, this is defined by as “a strategic use of positivist essentialism in a scrupulously
visible political interest.” Spivak, Gayatri. “Subaltern Studies: Deconstructing Historiography.” The Spivak Reader:
Selected Works of Gayatri Spivak. New York: Routledge, 1996. p. 204. Also see Fuss, Diana. Essentially Speaking:
Feminism, Nature, and Difference. New York: Routledge, 1989.
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development of an Asian-Pacific culture that would compete with and attempt to resist Western
imperial culture. In this way, literature in Hawai‘i functions as cultural memory, introducing
narratives of solidarity, and a medium for working beyond colonial legacies of separation. By
identifying historic and textual crossings and working upon the membrane of these ethnic communities
in Hawai‘i, I seek to recover a history of cultural and political alliances.

Body, Land, Text
Focusing on collaboration and anti-colonial conversations among Asian laborers and Native
Hawaiians in Hawai‘i between 1887-1959, this project marks the territorial period beginning with the
ratification of the Bayonet Constitution and ending with Hawaiian statehood. During this historical
interval, both Asian laborers and Native Hawaiians confront a ruling, U.S.-identified oligarch through
texts, including the travelogue and correspondence of King David Kalākaua regarding familial ties
with Asian laborers, Prince Jonah Kūhiō Kalaniana‘ole’s speeches about Hawaiian land rights and
Asian farmers, and James T. Hamada’s novel Don’t Give up the Ship responding to the controversial
Massie-Kahahawai Case. In addition, this project traces the literary construction of an anti-colonial
community in Hawai‘i through the juxtaposition of legal, historic, and poetic works, as these authors
confront the textual legacies of U.S. imperialism. My analysis of these literary contact zones within
Hawai‘i highlights an interethnic dialogue and development of an Asian-Pacific culture that would
counteract the influence of Western imperial culture.
Starting in the 1800s, the plantation system was the greatest force in transforming land
relations from indigenous values of kuleana (privilege/responsibility), mālama (care), and kōkua
(help/assistance), to relations of capital and profitability.13 As recorded in Ronald Takaki’s Pau

The Hawai‘i Sugar Planters Association rigorously documented the island population like crops and cattle, with
local residents and new immigrants being judged based on their suitability to Hawai‘i’s climate and their fitness for
13
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Hana,14 American-affiliated businessmen utilized Asian labor in their process of deterriorialization,
turning sites of worship and community gatherings into stations for production and export. This
plantation system also established a population division by promoting some ethnic groups over others
and paying each group different wages for equal work. Between 1850 and 1960, plantation owners
pitted Portuguese, Hawaiian, Chinese, Japanese, Korean, and Filipino laborers against each other to
block the organization of labor strikes. Outlined by Jonathan Okamura,15 the ethnic perceptions
cultivated through plantations and subsequent economic transformations were passed down through
generations and remain today through divisive stereotypes and hierarchical views of ethnicity,
privileging division over union and burying much of the labor history that would recount alliances and
moments of collaboration among the various ethnic groups. For this reason, Ronald Takaki’s history
of Hawai‘i works against the social amnesia that often ignores inter-ethnic labor collaborations in
Hawai‘i during the past two hundred years. While Takaki’s study focuses dominantly on inter-Asian
collaboration, my archival work furthers this project by identifying moments of solidarity and
collaboration among native Hawaiians and Asian immigrants. With some notable exceptions,16
continental perspectives on Asian American studies rendered the Pacific marginal in its discussions.
Therefore, this centering of the Pacific identifies unexplored legacies, transnational relationships, and
proto-American identities of Asian immigrants that broadens our view of the field. As one of the first
iterations of Asian American identity, the emergence of ‘local’ identity in Hawai‘i was a

work on plantations. See Hawaiian Sugar Planters’ Association Plantation Archives. University of Hawaii at Mānoa
Library.
14
Takaki, Ronald. Pau Hana: Plantation Life and Labor in Hawaii, 1835-1920. Honolulu: University of Hawaii
Press, 1983.
15
Okumua, Jonathan. Ethnicity and Inequality in Hawai‘i. Philadelphia: Temple University Press, 2008.
16
Notable works have considered the proto-identities of Asian Americans in the Pacific. e.g., David Palumbo-Liu,
Asian/American: Historical Crossings of a Racial Frontier. Sanford, CA: Stanford University Press, 1999, Kandice
Chuh, Imagining Otherwise: On Asian Americanist Critique. Durham: Duke University Press, 2003., Keith Camacho
(ed.). “Transoceanic Flows: Pacific Islander Interventions across the American Empire,” Amerasia 38:1.
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representational placeholder for immigrants who found themselves between Western and Pacific
nations and a denied kingdom.
By introducing new texts into these discussions, I show how these voices, speaking from this
liminal space, can push against imperial binaries and reclaim an instructive history of collaboration.
From Kalākaua’s travel diary that captures his affinity with the East, to the lyrical ruminations on
community by Noboru Itamura, to the fictional depictions of race by James T. Hamada, the emphasis
of these texts on interethnic alliances challenges colonial binaries and introduces alternate ways of
belonging. This literature works against late 19th Century legal depictions that would fail to recognize
the sovereign citizenship of indigenous Hawaiians and Asian immigrant on which the United States
built its imperial stake in the Pacific. Whereas law is conceived as language that translates an idealized
justice into governance and institutions, it often utilizes a language of race to distill the complicated
identities of Native Hawaiians and Asian immigrants into policies and legislation within the
boundaries of its nation, while also concealing its permeable borders. Therefore, since U.S. legal
writings interprets these groups as racial categories rather than as sovereign citizens, it consequently
emphasizes blood quantum and histories of inclusion that root these identities within the United States,
while suppressing the diverse sovereign nations and political factions within. As explored in this
dissertation, the literature of Native Hawaiian and Asian immigrant authors works against these limits
of racialization and law, by petitioning for civil rights apart from American citizenship and by
emphasizing autonomy and sovereignty.

Limits of Liberal Citizenship: Native, Immigrant, Local
By 1810, Kamehameha I of the island of Hawai‘i, exercising military and political force,
unified the Hawaiian archipelago, reaching from the island of Hawai‘i to Ni‘ihau. Under the
traditional Hawaiian system of governance, Kamehameha I as the mo‘i (king) held the land in
7

trust, which was administered by ali‘i (chiefs) and konohiki (land managers) for the benefit of
maka‘ainana (common people). Unlike the Western system of private property, this established a
division of land that included layered claims and interests in the land. Through this lens,
Kamehameha I’s letter of cession to the British Empire in 1795 added another level of protection
over the Hawaiian Kingdom, establishing an international government-to-government relationship
between the two kingdoms.17 For early Hawaiians, recognition under the kingdom’s layered
governance was established through an individual’s kuleana (role, responsibilities, privilege)
within this system of land management.
However, contradictions arose when these indigenous practices were translated through a
mode of liberal citizenship and Western private property law starting in 1840 under Kamehameha
III.18 Based on philosopher John Locke’s Treatise of Government, liberal citizenship was a
mechanism of attaining recognition within the state and guarding property rights for individuals.
From this perspective, citizenship is a privilege inherited as a birthright through lineage or locale.
At the same time, Locke’s concept of citizenship was influenced by a climate of colonization and
slavery, including British expeditions in Africa and India. For this reason, the Western concept of
liberal citizenship accommodates for slavery and imperialism, through the figure of the noncitizen
who is denied state recognition due to political unrest, the abolition of a state, and migration. In
these circumstances, noncitizens must struggle to achieve state recognition locally and
internationally, as well as petition to attain the rights that accompany that recognition.

17

While language in the document would indicate a cessi on, recognizing the Hawaiian people as citizens of the
British Empire, this functioned more as a trade alliance between the two kingdoms between 1784-1810. Regardless of
this earlier agreements, the Hawaiian Kingdom was recognized as a independent nation during the War of 1812, when
the island kingdom took a neutral stance in the conflict between England and the United States. See Hackler, Rhoda.
“Alliance or Cession?: Missing Letter from Kamehameha I to King George III of England Casts Light on 1794
Agreement.” The Hawaiian Journal of History. Vol. 20, 1986. pp. 1-12.
18
See Kame’eleihiwa, Lilikala. Native Land and Foreign Desires: Pehea Lā E Pono Ai? Honolulu, Bishop Museum
Press, 1992.; Osorio, Jonathan. Dismembering Lāhui: A History of the Hawaiian Nation to 1887. Honolulu:
University of Hawai‘i Press, 2002.
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For Native Hawaiians, the ratification of the Bayonet Constitution in 1887 stripped the
monarch of its powers, and the 1893 deposition of the Hawaiian monarch, supported by the U.S.
military, resulted in the abolition of their kingdom. Along with the loss of their sovereign
kingdom, Hawaiians adapted to new mechanisms of representation under the U.S. government.
Based on the Organic Act of 1900, Native Hawaiian subjects of the kingdom became U.S.
citizens, bypassing indigenous autonomy and consent. In response to this forced citizenship,
Native Hawaiians formed political organizations and civic clubs as a form of self-governance
outside of the territorial government, while still promoting the interests and well-being of
indigenous Hawaiians. In addition, since Native Hawaiians continued to comprise the majority of
the registered voters until 1930, they encouraged active participation in the territorial government
and endorsed Native Hawaiian representatives in the territorial legislature and as delegates to the
U.S. Congress. Under the colonial government, Native Hawaiians negotiated with imposed state
structures to ensure representation and rights within the U.S. nation-state. Nevertheless as
described in this project, anti-colonial writers sought modes of representation outside of U.S.
territorial structures by advocating for citizenship in a sovereign kingdom.
Meanwhile, Asian immigrants aspired to citizenship in the Hawaiian territory, especially as
foreign-born Chinese could not become naturalized citizens in the territory until 1943, and
Japanese until 1952. As shown in this project, the territorial discourse about Chinese laborers was
in dialogue with similar discussions in the continental United States over the Chinese Exclusion
Acts. In these debates the Chinese laborer was contrasted with the so-called ‘native’ white
American and indigenous Native American. The Chinese threat to culture is described by one
congressional speaker, “Mongolians are alien to our civilization, aliens in blood, aliens in faith,

9

and clogs to the free movement of the wheels of Christian civilization and enlightened progress.”19
One speaker asks, “Why not discriminate? Why aid in the increase and distribution over the
surface of our domain of a degraded and inferior race, and the progenitors of an inferior sort of
men to the exclusion of the highly civilized, progressive man of our own race? . . . Upon what
other theory can we justify the almost complete extermination of the Indian, the original possessor
of all these States?”20 Just as perceived threats to American culture were consolidated in the
racialized figure of the Chinese Coolie in the 1882 Chinese Exclusion Act, so too were fears over
the declining Hawaiian population pinned onto Chinese and Japanese laborers in Hawai‘i. In
1882, a newspaper editorial supported the prospect of Chinese exclusion as beneficial for the
Hawaiian population:
[Exclusion of Chinese laborers] will greatly please the native Hawaiians, who for some
time past have seen their lands passing into alien hands, and have noticed the decline and
diminution of their race, and the increase of Asiatic settlers. The people of the Sandwich
Islands have always entertained the greatest dread of Chinese immigrants, fearing lest the
Mongolians should invade the Islands like locusts and make it in effect a distant province
of China.21
As demonstrated in this project, the literature from Asian laborers reveals a struggle for state
representation and social participation within the Hawaiian Territory, both through praise and
criticism of the American colonial state. These writers respond to a racialization that is defined
against the imposed Americanization of Native Hawaiians and that seeks to omit undesirable
foreign traits from entering through the borders.

19

U.S. Congressional Record 1882, 1582.
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In both cases for Native Hawaiians and Asian immigrants, racialization becomes a
convenient vehicle for representation within the Territory of Hawaii, but it also obfuscates the
deeper issues of civil rights usually afforded by full liberal democratic citizenship. While legal
and political structures regulate the terms and parameters surrounding identity and citizenship,
many stakeholders transcend this language through literature. As outlined in this project, Native
Hawaiian and Asian immigrant writers redefine their communities and develop an anti-colonial
discourse through 1) the translation of language and transculturation of texts, which erode national
borders and boundaries of community, 2) the circulation of mo‘olelo (local stories and histories) to
undo grand colonial narratives, and 3) the reclamation of land through genealogical claims and
labor relations to territory.

1) Language and Textual Sovereignty: Intertextuality, Coalitions, and Translation
Following the overthrow of the Hawaiian government in 1893, the teaching of non-English
languages, including Hawaiian and Japanese, was outlawed in the public and private territorial
education system. Teachers who continued to teach in foreign languages were threatened with
dismissal. Along with this prohibition on language, indigenous and immigrant communities also
found oral histories, cultural practices, and communal ties at risk of being lost. As found in the print
media of Native Hawaiians and Asian immigrants, indigenous, foreign, and English languages were
recognized as tools for cultural preservation, political organizing, and nation-building.
This emphasis on translation and transcultural texts confronts language’s potential to go
beyond the boundaries of nation and to negotiate subjectivity. While publications in the English
language allowed monarchs and labor organizers to respond to the U.S. Empire, to create awareness
among a broader base of U.S. citizens, and to rally international support, non-English languages
helped to build ethnic solidarity and to educate local stakeholders. Just as colonial structures in
11

Hawai‘i divided land and communities, the histories of colonizers upheld major Western-centered
texts, while displacing and hiding more locally-based minor texts, and dividing bodies of discourse
from one another. Consequently, to grant subjectivity to forgotten or ignored archival documents, this
study retrieves a literary history that connects synchronous transnational events, crosses disciplinary
and linguistic lines between legal and literary texts, and traverses the boundaries of assumed
communities. As Julia Kristeva declares, “Every text is from the outset under the jurisdiction of other
discourses which impose a universe on it.”22 Emerging from the archives, correspondence and
manuscripts by David Kalākaua are commonly read through political lenses, sometimes as a sovereign
hero of Native Hawaiians, a greedy opportunist to others, or a traitor to American nationalists, but this
study reaches beyond American national boundaries in order to contextualize Kalākaua and his letters
within a larger web of transnational figures who are making difficult decisions and fighting for
sovereign recognition, alongside Rabindranath Tagore and Mahatma Gandhi in India, Lin Yutang in
Taiwan, Li Hongzhang in Hong Kong, and Yone Noguchi in Japan. This web of transnational writers,
read alongside one another, forms a resistant cosmopolitanism that speaks against Western imperial
powers through the imagination of new ways of being. Likewise, the editorials and speeches of Fred
Kinzaburo Makino function in the backdrop of Hawai‘i’s labor union past; however, Makino’s
narrative fits within a global web reaching into California’s Alien Land Laws, Japan’s immigration
policies, and international Communist Party movements. These global intertexts show how language
can expand the universe and extend the history that readers bring to their understanding of their
archival past.
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Literary critic Sau-ling Cynthia Wong, in Reading Asian American Literature, argues that
“relationships between texts are not naturally occurring connections passively awaiting an elaborating
intelligence,” but rather she makes an argument for a coalitional view of textual relations.23 The
textual coalition described by Wong is a voluntary and context-specific relationship that serves a
timely sociopolitical agenda. Taking issue with Euro-American deconstructivist views of
intertextuality that often preclude the existence of an extra-textual reality, she highlights the
politically-charged edges of texts and encourages the examination of worldviews that privilege some
intertextual webs over others.24 This imagination of literary sovereignty has been used in Pacific
Islander and Asian American nationalist movements to argue for aesthetic values developed by
minority communities and to imagine ways of thinking apart from the legacies of colonialism. Writer
and philosopher Georges Bataille once wrote, “Only sacred, poetic words, limited to the level of
impotent beauty, have retained the power to manifest full sovereignty.”25 For Bataille and Foucault,
sovereignty comes from literature’s ability to work at the outer edges of subjectivity, “reappearing in a
strictly opposite modality.”26 In colonial contexts, such as Hawai‘i, intertextuality becomes a means of
“reappropriating and reassessing” dominant ways of thinking.
As these texts cross communal borders, the act of translation becomes a tool for a “politics of
in-betweenness,” with which writers like Homi Bhabha and Anthony Appiah negotiate identity and
self-expression. In “The Task of the Translator,” Walter Benjamin compares the act of translating to a
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repaired vase, in which the cracks are seamless and unidentifiable.27 Likewise, Derek Walcott in
“Antilles: Fragments of Epic Memory” uses a similar metaphor, comparing the act of translation to a
broken vase, but his vase still bares cracks. However, these cracks reflect the love of the person who
pieced the broken vase together.28 In her synthesis of these two metaphors, Meena Alexander writes,
“the fragments of a vessel that Benjamin evokes, glued together so that the seams of glue are invisible
and the mystic perfection of ‘the pure language’ shines through, gives way in Walcott’s reckoning to
the broken, glittering beckoning of lives and languages adrift in the new world, a world that poetry
must both bear witness to and celebrate.”29 The reparative, restorative potential of textual crossings,
and the political alliances of the past can become anti-colonial gestures that consider possibilities for
future collaborative work of writer-activists. Like Walcott’s broken vase, our ventures into the past do
not undo or deny the present colonial legacies, but rather they consider ways of historical figures have
imagined beyond them.
2) Livable Histories: Mo‘olelo, Narrative, and Collaborative Potentials
In William Armstrong’s account of the overthrow of the Hawaiian monarch, he writes,
“Although it was aggressive . . . it was peaceful and bloodless; for of all weak races which have
come in contact in any land whatsoever with the stronger races, the Hawaiians have suffered the
least from injustice and physical dominance.”30 This Western imperial narrative purports that the
people of the Pacific agonized under the primitive governance of an incompetent monarch. Under
this logic, social Darwinists such as Armstrong believed that the “weaker race” in Hawai‘i would
inevitably surrender to the dominant rule of the United States. Although this history buries the
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genocide and annihilation of indigenous peoples and the continued oppression of Asian laborers,
this U.S. account became the dominant narrative about the annexation of the Hawaiian islands by
the United States, circulated abroad in newspapers and reinforced locally in public and private
education systems. This deceptive narrative casts shame upon Native Hawaiians for mishandling
their kingdom and depicts the “weaker” Asian races as only fit for menial plantation labor.
As a response to these grand narratives, the concept of mo‘olelo, or storytelling, is critical
for the survival of the Hawaiian Kingdom and for its people. Traditionally in the Hawaiian
kingdom, mo‘olelo, as the oral transmission of knowledge, was the primary medium for history
and the preservation of knowledge. However, with the introduction of writing and print by
missionaries, these mo‘olelo began to be transcribed and more broadly circulated in newspapers
and books. Notably in 1836, Reverend Sheldon Dribble of Lahainaluna High School, asked his
students to record the mo‘olelo off their elders, some of which was preserved in Ka Mo‘olelo
Hawai‘i (Hawaiian Antiquities) by David Malo. Likewise, Mary Kawena Pūku‘i carefully
recorded mo‘olelo, collected in her books ‘Ōlelo No’eau a ka Hawai‘i (1961) and Place Names of
Hawaii (1966), recognizing the importance of these stories to the preservation of earlier
knowledge, crafts, history, religion, and community. This act of recovery and remembrance
reflects a fear of forgetting and a search for identity among marginal groups in the Territory of
Hawai‘i. In response to the national history of the United States, the cultural memories shared
among Native Hawaiians and Asian immigrants enable them to form a collective identity apart
from the American nation-state.
This project shows how writers, such as Jonah Kūhiō Kalaniana‘ole, use mo‘olelo
(storytelling) to develop a narrative past that responds to the bleak histories of the Pacific written
by the West. This mo‘olelo becomes important in undoing grand colonial narratives by calling
attention to what Foucault describes as “local, discontinuous, disqualified, illegitimate
15

knowledges.”31 In his speeches to Congress, Kūhiō highlights the heroic accomplishments of
early Hawaiians such as Henry ‘Opūkaha‘ia and Queen Ka‘ahumanu, and his didactic narratives
become a lesson of reconciliation for the kingdom and the United States. Conversely, labor
organizer Takie Okumura invokes the biography of Abraham Lincoln in his sermon “Become
Lincoln!” (“Rincorun to nare”) addressing Japanese laborers and advising them about how best to
live in their adopted home. Undermining, the shameful grand narratives circulated by the United
States, Asian and Hawaiian writers in Territorial Hawai‘i create livable pasts from which their
communities can thrive.
3) Aloha ‘Āina: Routes and Rootedness
Following the overthrow of the Hawaiian monarch, the organizing principle of protesters
was aloha ‘āina, translated as ‘love for the land.’ This responsibility of indigenous Hawaiians to
care for the land was predicated on a genealogical relationship to Papahānaumoku, or the Earth
Mother. As such, the continuation of culture was rooted in traditional land-based practices of
farming, religion, crafts, music, and dance. Whereas citizenship in the Hawaiian kingdom was
predicated on one’s kuleana (responsibility) to the land, this term of aloha ‘āina became
synonymous with patriotism and loyalty to the kingdom.
Concurrently, as explained by writers such as Fred Kinzaburo Makino and Takie
Okumura, Asian laborers developed a connection to Hawai‘i through the sweat and blood poured
upon the soil. Invited by the Hawaiian kingdom as plantation workers to the islands, Chinese and
Japanese immigrants quickly formed bonds with the land through their agricultural labor.
Discussed by Candice Fujikane and Jonathan Okumura, as Asian settler colonialism helped to
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further colonize the Hawaiian islands, these laborers were an integral part of the U.S.-affiliated
agricultural system.32 At the same time, historic records show that the Chinese laborers who
became naturalized subjects of the Hawaiian Kingdom identified with Native Hawaiians and
intermarried into those families.33 Due to these trends of intermarriage, monarchs such as David
Kalākaua sought to “ho‘oulu lāhui,” or “increase the kingdom” through the recruitment of subjects
from the East.
The discussion of indigenous-immigrant politics is one of competing narratives that seeks
to make sense of identity and civil rights in terms of roots and routes.34 The narrative of the
native erects a unified subject by ignoring the routes taken to establish one’s rootedness in the
land. At the same time, immigrant narratives privilege travel as a positive force towards national
inclusion, overlooking those who are disenfranchised by such movements. At the same time, both
indigenous and immigrant narratives introduce pre-histories, inter-texts, and subversive testimonies
that respond to the Western colonial narrative of discovery and assimilation.

Chapters
The first chapter, “Ho‘oulu Lahui (Increase the Kingdom): Literature of David Kālākaua and
Hawaiian Sovereignty,” explores Hawai‘i’s literary relationship to anti-colonial movements in Asia
(Japan, China, and India). In 1887, David Kalākaua traveled around the world, and in the process
visited several Asian nations, discussing strategies to resist imperialism from the West. By looking at
the journal and correspondence of the Hawaiian king, his book of legends The Legends and Myths of
Hawai‘i, the travelogue of his companion William Armstrong Around the World with a King, as well
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as literary works by other Eastern nationalist writers of the time, including Feng Guifen, Li
Hongzhang, Bankim Chandra Chattopadhyay, and Shōyō Tsubouchi, this chapter shows how these
varied forms of nationalism in Asia and the Pacific come from a utopianism that both resists and
mimics the West.35 In my examination of these works, I show how literary imagination enables
various writer-activists to reach beyond the conceptual limits of colonialism and of pre-existing views
of community. This literary juxtaposition also illustrates the importance of archival memory as each
country re-constructs a version of its past to imagine a sovereign future. Through my survey and
genealogy of the Asian and Pacific writers mentioned above, I reclaim the public dialogues between
Asian and the Pacific that create an important counter-influence to Western imperialism.
The second chapter, “On Protest and Publication: Anti-Colonial Writing of Under Hawai‘i’s
Colonial Government,” recounts the growth of resistance movements led by indigenous Hawaiians
and Asian immigrants in response to the U.S. territorial government through the literary and legal
discourse of deposed Hawaiian Queen Lydia Lili‘uokalani as well as newspaper editor and labor
organizer Frederick Kinzaburo Makino. Responding to the contradictory desires of the territorial U.S.
government, these writers confront the U.S.’s claim on Hawai‘i and its demand for Asian immigrant
laborers. These simultaneous demands produce two subjects in legal and literary discourse that exist
on the fringes of territorial citizenship, one being the Native Hawaiian and the other being the Asian
laborer. This juxtaposition of native residents and immigrant laborers identifies the contradictory U.S.
national impulse toward both inclusion and exclusion, an inherent paradox in the American imperium,
predicated upon both a closed homogenous citizenship and an open economic expansion that
encompasses foreign territories and bodies.36 From the voice of these protesters, I show how
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countercultural writing works within the contradictions of an American national imagination that
maintains its power position and colonial access of the islands by producing two subordinate classes of
limited subjects with limited claims to the limited land and resources of Hawai‘i.
The third chapter, “On Camps and Containment: Alien Land Laws and Hawaiian
Homesteads,” examines the textual development of a national logic of containment as it applied both
to Asians and Pacific Islanders in the 1920s. Through linguistic deterritorialization and
reterritorialization, the United States brought about the forcible movement of racialized bodies as part
of the national seizure of land and resources. The land laws of the 1920s served to contain a perceived
threat of foreign ownership over local farmlands. This worked alongside the passage of the landmark
Hawaiian Homestead Act of 1920, which was an acclaimed achievement by Prince Jonah Kūhiō
Kalaniana‘ole in an attempt to uplift the Hawaiian people. However, this act paralleled structures in the
continental United States that sought to isolate Native Americans to reservations and to accelerate the
American seizure of land from immigrant farmers. In my reading of the writings of Japanese
assimilationist Takie Okumura, as well as legal documents surrounding these land laws, I show how
structural forces cultivated contention between ethnic groups in order to justify the legislation of
containment, with Asian immigrants being the primary threat to the welfare of Native Hawaiians. This
recovery of writings and re-examination of speeches by state representative Jonah Kūhiō
Kalaniana‘ole shows how a plantation system that stood to gain from a divided community exploited
ethnic conflict.
The fourth chapter, “Literary Localism: Community, Kinship, and a Transcultural Response to
the Massie-Kahahawai Case,” examines the highly publicized 1932 hearings surrounding rape
allegations of Navy wife Thalia Massie brought against five so-called “Kauluwela Boys,” and the
subsequent kidnapping and murder of accused Joseph Kahahawai at the hands of Thalia’s husband and
mother. The mass response among Native Hawaiians and Asian immigrants to these events is credited
19

by historians and sociologists , including Andrew Lind, Eric Yamamoto, and John Rosa, as
developing a local culture, which merged indigenous and immigrant identities based on locality. While
discussion of newspaper coverage has been explored in previous studies by John Rosa and David
Stannard, I highlight the role of Abigail Wahi‘ika‘ahu‘ula Campbell Kawananakoa as a vocal critic of
the government’s handling of this case, not just defending interests of Native Hawaiians but also
Chinese, Japanese, and Portuguese who were considered unfit participants in the justice and legal
system. Whereas John Rosa states that “local culture and society emerged in Hawai‘i as a direct
response to the hegemonic control exerted by a white elite: local identity was an identity formed in
opposition,” he also warns that such solidarity elides intralocal conflicts and disparities. This solidarity
and internal tension will be explored in concurrent narratives of localism published by James T.
Hamada in Don’t Give Up the Ship: A Novel of the Hawaiian Islands (1933), Wai Chee Chun’s "For
You a Lei" (1937), and Noboru Itamura’s poety (1932-1935).
“A Network of Mutuality”
From a Birmingham jail, Rev. Dr. Martin Luther King, Jr. once wrote, “Injustice anywhere is a threat
to justice everywhere. We are caught in an inescapable network of mutuality, tied in a single garment
of destiny. Whatever affects one directly, affects all indirectly.”37 This project provides a snapshot of
this “garment of destiny,” showing how issues of inequality and justice have a far-reaching impact on
populations across generations, social classes, and national borders. When we adopt a narrow view of
the world and its people, we defer justice, turning a blind eye to those onto whom we pass our
suffering. Like the fragments of Derek Walcott’s broken vase, this literary conversation joins together
autonomous voices to adopt a more global understanding of social justice. Walcott explains, “It is
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such a love that reassembles our African and Asiatic fragments, the cracked heirlooms whose
restoration shows its white scars.” Within these scars of history, the search for place, and the legacies
of colonialism, this project identifies how writers emerge as activists, visionaries, and leaders in
movements for social change. Jack Spicer said that “words are what stick to the real. We use them to
push the real, to drag the real into the poem.”38 This survey of authors who recorded their political
passions, their utopian dreams, and their poetic hopes can only help us to expand our understanding of
what is possible for ourselves, our land, and our communities.
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CHAPTER ONE
Ho‘oulu Lāhui (Increase the Kingdom):
Literature of David Kalākaua and Hawaiian Sovereignty
In 1874, shortly after ascending to the throne as the newly elected king of Hawai‘i, King
David La‘amea Kamananakapu Mahinulani Naloiaehuokalani Kalākaua paid a visit to Kalaupapa, a
secluded region on the island of Moloka‘i. This was a growing quarantine site, to which the Board of
Health sent hundreds of men, women, and children afflicted with Hansen’s Disease,1 with more than
ninety percent of them Native Hawaiians. In this isolated section of Waikolu Valley, patients were
locked into a natural prison, surrounded by the sea on three sides and mountains on the other. With
no roads or passages and bare infrastructure, patients had no access to hospitals, doctors, or
provisions. Since the site was first used as a quarantine station in 1866, the Board of Health
forcefully relocated nearly two thousand patients to neighboring ahupua‘a (districts) of Makanalua
and Kalawao in the Waikolu Valley.2 For this reason, Kalākaua’s arrival at Kalaupapa was a
bittersweet occasion in which hundreds of Native Hawaiians greeted their new king. Along the
wharf, the king addressed the crowd expressing regret for the forcible separation of “these his
subjects from their homes and families,” as they listened “with fixed attention and tears of gratitude
rolled down their cheeks.” One reporter noted that the king “returned to the steamer, painfully
affected with the sights of human affliction that they had witnessed.”3
One of the Hawaiian names for Hansen’s Disease, referred to leprosy at the time, was ma‘i ho‘oka‘awale, literally
translating to sickness causing separation. The other popular Hawaiian name for Hansen’s Disease was ma‘i Pake,
meaning Chinese sickness, since it was believed that the Chinese immigrants brought the sickness to Hawai‘i.
2
Under the 1864 Act to Prevent the Spread of Leprosy, recommended by chief physician William Hillebrand, the
government instituted a policy that segregated predominately Native Hawaiians afflicted with Hansen’s Disease. Unlike
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Following his visit to Kalaupapa, Kalākaua recognized a turning point within the on-going
crisis concerning the sovereign future of the Hawaiian Kingdom. The epidemic of Hansen’s Disease
among Hawaiians led to critical speculation about the survival of the Hawaiian monarch. One
newspaper editorial warned the king, “But should your people continue to decline, the consideration
of Your Majesty as the chief of an independent tribe of people must in such event be so far
diminished, that the present courtesy of foreign recognition will be withdrawn.”4 His subsequent
policies turned inward cultivating and promoting institutions that would protect Hawai‘i’s indigenous
people, while also turning outward by exploring the recruitment of new loyal subjects of the
Hawaiian monarch, shaping the king’s motto, “Ho‘oulu Lāhui,” or “Increase the Nation.”5
This mission to ‘increase the nation’ promoted efforts to grow the population of the Hawaiian
Kingdom, to expand its citizenship, to increase its labor force, while perpetuating its culture,
language, and ties to the land. In this undertaking, Kalākaua exercised the sovereign authority of the
Hawaiian nation to define itself through its unique connection to the land, but also to distinguish their
allies and enemies, its guests and foreigners. As part of his mission to “increase the nation,” King
David Kalākaua embarked on a journey around the world in 1881, visiting potential anti-colonial
partners in Japan, Hong Kong, Shanghai, and India, which were either under Western occupation
or facing its threat. In comparative discussions about anticolonialism and sovereignty, Kalākaua
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set forth a vision of a united East, which he described as a “Union and Federation of Asiatic
nations and sovereigns” that would “unit[e] their power to endeavor to maintain their footing
against those powerful nations of Europe and America, and to establish their
independence and integrity in future.”6
Records of these conversations in newspapers, journals, and the correspondence of King
David Kalākaua reflect a resistance to the West that is tied to the cultivation of an idealized
Asian-Pacific society, with particular attention given to Japan, China, and India. This balance
between internationalism7 and anticolonialism is a theme in the literature of the king’s dynasty,
including his personal diary and travelogues about his tour around the world, the Pacific
Commercial Advertiser’s King Kalākaua’s Tour Around the World: A Sketch of Incidents of
Travel (1881), William N. Armstrong’s Around the World with a King (1904), the king’s book of
Hawaiian legends, The Legends and Myths of Hawaii: The Fables and Folk-lore of a Strange
People (1888), as well as his book of mele (songs), Na Mele Aimoku, na Mele Kupuna, a me na
Mele Ponoi o ka Moi Kalākaua I. In my analysis of the literature of the Kalākaua era, I show
how literary imagination enabled the king to transcend the conceptual limits of colonialism and
of pre-existing views of community, setting forth a concept of Hawaiian citizenship that
accommodates for a “Federation of Asiatic nations and sovereigns.” Using literary forms, such
as the travelogue, epics and legends, and poetic verse, Kalākaua responds to encroaching
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colonial threats from the West by rewriting the Hawaiian kingdom’s past to imagine a sovereign
future.

On Civilization and Non-Western Sovereignty
In the 19th Century, British, French, German and American imperialism in the East and
in the Pacific8 prompted resistant and reactive movements that asserted the rights of the nonWestern9 colonies to self-determination and sovereignty. During this age of Western colonial
expansion, China surrendered Hong Kong to the British (1841), as a settlement from the Opium
Wars, and American Commodore Perry forced the island nation of Japan to open its trading ports
(1853). At the same, England expanded its influence in India to establish the British Raj as a
direct rule of the colony (1858). Fiji, the Solomon Islands, and Tonga submitted to the counsel
of the British (1874), Samoa fell under the counsel of Germany, Britain, and the United States
(1880), and Tahiti became a French protectorate (1880).
As the imperial reach of the British, French, Germans, and Americans grew, they also
promoted competing notions of popular sovereignty.10 Based on Jean-Jacques Rousseau’s social
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contract, popular sovereignty more generally asserted that a nation’s laws and sovereignty were
upheld by the consent of its people. However, in its relations to individual countries, the
approach to sovereignty was often accompanied by a narrow concept of “consent of the
governed” that disregarded custom, moral code, or history, in favor of colonial forms of suffrage
and legal institutions. Consequently, jurists utilized this understanding of sovereignty to enforce
dominant modes of Western civility while also excluding non-European countries from
sovereign recognition. This Western civility consolidated culture, language, and governance to
establish the borders of civil nationalism. As Homi Bhabha states, “The sign of civility is . . . the
spirited sound of the vox populi, engaged as an individual public discussion, that ‘steady
community habit of correcting his own opinion and collating it with those of others.’”11 In his
description of Asiatic and African nations, legal philosopher Thomas Lawrence argued, “Yet
none of these communities would be subject to International Law because they would want
various characteristics, which, though not essential to sovereignty, are essential to the
membership of the family of nations.”12 He continues, “It would for instance, be absurd to
expect the king of Dahomey to establish a Prize Court, or to require the dwarfs of the central
African forest to receive a permanent diplomatic mission.”13 This rejection of non-Western
customs of law and society denied parity among Western and non-Western societies, and
disregarded the potential for sovereignty and self-determination in these non-Western nations,
except through conformity to Western standards.14 Under this logic and moral justification,
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Western nations negotiated unequal treaties and established colonial protectorates with nonWestern territories.15
As argued by Eric Hobsbawm in The Age of Revolution 1789-1848,16 East Asian
nationalism often arose out of Western colonialism, and its nationalism was therefore predicated
on Western modernity through industrial and social-political revolutions. Hobsbawm identifies
examples in India and China in which British rule unified a country, produced an educated class,
and cultivated nationalist movements. As pointed out by Partha Chatterjee in Nationalist
Thought and the Colonial World, colonial nationalism often “appears to oppose the dominating
implications of post-Enlightenment European thought [but] seems to accept that domination.”17
Accordingly for Chatterjee, assertions for independence among non-Western nations were
framed within Western Enlightenment ideals. Likewise, historian Prasenjit Duara, in
Sovereignty and Authenticity, describes how the promise of sovereignty functioned as a
Westernizing force on the East:
Arising in the context of European domination of the non-Western world, this conception
could be specifically found in the legal language of various “unequal treaties” and its
interpretation by the international lawyers of the time. Civilization in these treaties and
interpretations referred principally to the ability and willingness of states to protect life,
property, and freedoms as rights (particularly for foreigners), but this usage necessarily
also presupposed and demanded the institutions, goals, values, and practices of the
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modern European state, ranging from the pursuit of material progress to Civilized
manners and clothing. (91)
Subjected to Western standards of civilization and modernity, colonies in Asia and the Pacific
are seen as recreating themselves in a likeness of Europe that upheld ideals of Western
Enlightened civility.18
Although many histories19 describe the dominant ideology of Western nationalism as a
totalizing force that shaped the destinies of non-Western nations, the literary artifacts from Asia
and the Pacific reflect an agency among non-Western nations, as they negotiated power
positions, reappropriated Western rhetoric, and transformed the dialogue about nationalism. In
this assertion of agency, colonial writers shape and constitute a cultural space and identity,
ambivalent toward the international forces that surround them.

A Genealogy of Hawaiian Sovereignty
In 1842, nearly thirty years before David Kalākaua ascended to the throne, his
predecessor King Kauikeaouli (Kamehameha III) recognized threats from abroad to the
independence of the Hawaiian kingdom. 20 In anticipation, he sent three representatives, George
Simpson, Timoteo Ha‘alilo, and William Richards, to Europe and the United States to negotiate
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recognition for the independence of the Hawaiian Kingdom in 1842. Leading up to the launch of
this envoy, the Hawaiian king made several reformations to assert the Hawaiian Kingdom as an
equal among the Western nations. Kauikeaouli voluntarily approved a Declaration of Rights in
1839 and established a constitutional government in 1840, which also set up a system of public
education. During his reign, it was estimated that the literacy rate in Hawai‘i remained steady
between 91-95%, considered to be the highest in the world at the time.21 With these
accomplishments in hand, the envoy approached leaders and dignitaries of the United States,
France, and England to petition recognition of Hawai‘i’s independence. A letter from U.S.
Secretary Daniel Webster advised Ha‘alilo: “The United States have regarded the existing
authorities in the Sandwich Islands as a government suited to the conditions of the people, and
resting on their own choice.”22 In 1843, France and England affirmed the independence of the
Hawaiian Kingdom, stating:
Her Majesty, the Queen of the United Kingdom of Great Britain and Ireland, and His
Majesty, the King of the French, taking into consideration the existence in the Sandwich
Islands of a government capable of providing for the regularity of its relations with
foreign nations have thought it right to engage reciprocally to consider the Sandwich
Islands as an independent state, and never to take possession, either directly or under the
title of a protectorate, or under any other form.23
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With the success of this mission, Hawai‘i became the first non-Western government to be
recognized as an independent, sovereign government.
Despite this recognition, the Hawaiian Kingdom continually faced threats to its
independence. In 1843, as Kauikeaouli’s envoy was securing sovereign recognition, Lord
George Paulet forced the king to cede the Hawaiian Islands to the British Crown under the threat
of gunfire from Paulet’s frigate. After more than five months of British occupation, Paulet’s
commanding officer, Admiral Richard Thomas, apologized on behalf of the British Navy and
restored the sovereignty of the Hawaiian monarch. At a celebration of this restoration,
Kamehameha III gave a speech, where he declared, “Ua Mau ke Ea o ka ‘Āina i ka Pono,”
popularly translated as “the life of the land is perpetuated in righteousness.” However, the word
Ea,24 meaning both life and sovereignty, offers a more relevant translation: “the sovereignty of
the land is perpetuated because it is righteousness for the people.”25 In the context of the Paulet
Affair, Kauikeaouli’s statement can be understood as an acknowledgement that sovereignty is
dependent upon the pono, or righteous, actions of the ali‘i for the good of their people.26 As seen
in an 1845 letter to the overthrown Pomare of Tahiti, Kauikeaouli considers the role of foreign
nationals in maintaining sovereignty, “In my time of trouble certain people stood by my side to
aid me . . . Here I reign with the support of some righteous haole [or foreigners] and I think
therein my government shall endure in times when I am again troubled by foreign

24

Ea is the name of the animating breath of life, and it is often used to describe the soul or essence of a being.
Unlike the term Ku‘oko‘a, which is the term for independence and freedom, also connoting separation and division,
Ea suggests the life-giving soul of the Hawaiian Kingdom.
25
Italics added for emphasis.
26
Also see Lilikalā Kame‘eleihiwa, Native Lands and Foreign Desires (Honolulu: Bishop Museum Press, 1992),
184-185; Noenoe Silva, Aloha Betrayed (Durham, Duke University Press, 2004), 37; Paul Lyons, “Questions about
the Question of ‘Authenticity,’” Native Authenticity, ed. Deborah L. Madsen (Albany: SUNY Press, 2010), 29.

30

governments.”27 Even though Kauikeaouli took steps to assimilate the Hawaiian Kingdom to
Western standards of civility, their independence still required an acknowledgement from
Western nations.28 Contrasting with the Western definition of popular sovereignty,
Kauikeaouli’s statement, which was repeated and upheld by subsequent Hawaiian monarchs,
identifies the synergetic nature of sovereignty and the plural, interdependent sources of power
that upheld his nation’s sovereignty. As later interpreted by Sanford B. Dole, the works of the
Hawaiian sovereign Kauikeaouli were “wise and generous . . . impressed and influenced by the
logic of events, by the needs of his people, and by the principles of the new civilization that was
dawning on his land.”29 Unlike the Western understanding of popular sovereignty, Kauikeaouli
emphasizes Hawaiian sovereignty as a rootedness in the land and its people, and a global
commitment to pono (righteous) actions.
Nearly four decades after Kauikeaouli’s speech, this understanding of interdependent
sovereignty held greater meaning when Kalākaua took the throne in 1874 following a brutally
contested election against Queen Emma Na‘ea Kalelokeonalani Rooke, who was favored among
Native Hawaiians as chief and a direct descendant of Kamehameha I, the first unifier Hawaiian
Islands. In a nation where kingship represented a divine lineage and a symbol of the unified
people of Hawai‘i, disputes over Kalākaua’s mandate to rule posed a threat to the nation’s
sovereignty.30 When Kalākaua was elected, a mob gathered outside the legislature and attacked
Kingdom of Hawai‘i, 1845, Foreign Office and Executive, Book 4, 15, quoted in Jonathan Kamakawiwo‘ole
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Hawaiian representatives who voted for Kalākaua. Historian Jonathan Osorio writes about this
turn of events, “The attack on the legislators was not quite a revolution, but it certainly was an
extraordinary statement from a people who had suffered a government increasingly distant from
them and had responded with patience and petition for thirty-two years. The idea that their own
countrymen would support an inferior Mo‘i was more than they could bear.”31 Kalākaua’s
election was a problem for Hawaiian sovereignty for several reasons. First, Native Hawaiians
began to question the legitimacy of their Mo‘i (king), unravelling a tradition of loyalty to and
unity under the Hawaiian monarch. Furthermore, the international community used this attack
on legislators to argue that Native Hawaiian citizens were incapable of managing a civil
democracy.
For this reason, Kalākaua implemented strategies to secure his status as the sovereign
ruler of the Kingdom of Hawai‘i. Understanding the potential of optics to elevate the legitimacy
of the Hawaiian monarch and the sovereignty of the kingdom, Kalākaua harnessed available
media within the kingdom to project images of the Hawaiian Kingdom that would promote unity
within his nation and counter savage images popularized in the West. In response to the
objectifying gaze of Western Orientalists that labelled his people a “pygmy kingdom” and an
“ape [of] European royalty,”32 Kalākaua presented a royal display of competence, rationalism,
and wealth. As the king sought recognition from outside countries, sovereignty became a
spectacle of prosperity and ceremony.
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Art historian Stacy Kamehiro in The Arts of Kingship: Hawaiian Art and National
Culture of the Kalākaua Era explains that the artifacts of Kalākaua’s reign “were products of the
monarchy’s conscious, concerted efforts to promote a national culture in the face of colonial
pressures, internal political divisions, and declining social conditions for Native Hawaiians,
which in combination posed serious threats to the sovereignty and survival of the Hawaiian
nation.”33 The king arranged a presence for Hawai‘i at international exhibitions, such as the
Hawaiian products represented alongside other nations at the 1876 Grand Centennial celebration
in Philadelphia, and his portrait displayed at the Sydney Exhibition in 1888. Beyond this,
paintings and photographs of the Hawaiian monarch continually displayed the king as a
‘civilized’ ruler, and contrasted the ‘savage’ caricatures that criticized from the West.34 In one of
his most circulated prints by Robert C. Barnfield, Kalākaua is seated looking to his left. He
wears a finely-trimmed beard and is dressed in a princely Victorian outfit, decorated with royal
emblems as an acknowledgement of his sovereign status from other nations.
As seen in the examples of Kamehameha III and Kalākaua, the mo‘i (Hawaiian kings)
tackled international, political, and social challenges of their time, while also asserting a rooted
indigenous sense of identity to the outside body of nations. They adapted the kingdom to
Western standards of civility and sought recognition from foreign nations. At the same time, the
artifacts of the Kalākaua dynasty uniquely set forth a vision of the Native Hawaiian kingdom as a
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modern nation. While the portraits, photographs, and other print images respond to the
objectification from the West, Kalākaua’s trip around the world became one of his strongest
statements on the system of national sovereignty through his physical presence alongside nonWestern monarchs, and through his writings and speeches about alternative ways of organizing a
nation.
William N. Armstrong’s Byronic Protagonist in Around the World with a King
When King Kalākaua departed for his trip around the world in 1881, his proposed
objective for the tour was a “repopulation of the islands.” In his speech at Kawaiaha‘o Church,
the king explained that the tour was “first, to recuperate his own health and second, to find
means for recuperating his people, the latter would be done by the introduction of foreign
immigrants.”35 Privately, Kalākaua reveals other interests with Hawaiian audiences, including
the recognition of Hawaiian sovereignty by foreign nations, the development of alliances with
Asian colonial subjects, and the king’s curiosity about foreign artifacts and technology. In one
speech to foreign nationals, the king mentioned an interest in studying the governance of other
countries in order to resolve “questions arising out of our peculiar situation.”36 Minister of
Foreign Affairs John M. Kapena expressed confidence in the king’s mission advising Native
Hawaiians in a reply to Kalākaua’s speech:
It is true the King goes for the good of his people, to make the country richer by getting
more capital and people to come this way . . . So the King this time takes with him a
Commissioner to enquire into land and bring other people of brown skins here to repeople these isles. The King himself would be only so in name if he had no people to
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rule. The King will not rest until his hope of re-peopling these isles has been fulfilled.
Let no one have any little feeling of jealousy about the King’s going. Let no one be
envious. The King goes to see how great nations of the earth govern and rule their
people, and it is well. It does not do to always remain in the dark. The great nations now
look with respect on this little Kingdom and will have still more, when they see our King
traveling among them for information to benefit his people. Let us all pray every day for
the King’s health and safe return to his people.37
According to local newspapers, Native Hawaiians gathered in the grounds of ‘Iolani Palace in
support of the King, “fill[ing] the summer air of the walks and umbrageous foliage of Iolani
Palace to be tremulous with the tender songs of Hawaiians bidding farewell to their King.”38
The more widely circulated description of the King’s journey around the world was
written by his travel companion, Attorney General William N. Armstrong, who published his
account of the journey in Around the World with a King (1904) based on personal notes and
articles from the Pacific Commercial Advertiser (1881). Armstrong was a former schoolmate of
the king at the Chiefs’ Children’s School who later became an adviser as Ministers of State and
later titled during the trip as Royal Commissioner of Immigration. Modelled after Jules Verne’s
1872 novel, Le Tour du Monde en Quatre-Vingts Jours (Around the World in Eighty Days),39
Armstrong’s travelogue begins with as a conversation between Armstrong and the king, as they
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devise to make Kalākaua “the first sovereign to put a girdle around the world.”40 Published three
decades after Verne’s novel,41 the style and themes of the French writer are an evident influence
on Armstrong’s account. Like the journey of Verne’s protagonists, aristocrat Phineas Fogg and
valet Jean Passepartout, the circumnavigation of the globe serves as a display of ingenuity,
extravagance, and imperial access. Similar to the routes of Fogg’s itinerary, the king and his
consort capitalize on trade routes and the railways introduced by British and Americans in Japan,
India, the Suez Canal, the Mediterranean Sea, and North America. Upon returning to the palace
after their ten-month journey, Armstrong emphasizes the success of their mission, recalling that
“one might have heard the sharp click of the clasp which closed the girdle that, for the first time
since the beginning of things, had been put around the earth by a ruling sovereign.”42
However, the comparison between Phineas Fogg and King David Kalākaua as Byronic
heroes in their journey around the world reflects Armstrong’s anti-feudalist sentiment toward the
King. As literary critic Peter Thorslev writes in The Byronic Hero: Types and Prototypes, the
Byronic hero was “a product of a Romantic heroic tradition,” a synthesis of Prometheus and
Satan as “Noble Outlaws” countering tyranny.43 Unlike Byron’s early heroes who were often
featured as “that man of loneliness and mystery, / Scarce seen to smile, and seldom heard to
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sigh,”44 late Victorian renditions of the Byronic hero, such as Bronte’s Heathcliff and Dickens’
Steerforth, featured a fallen angel with dark features.
Verne’s depiction of Fogg is well-mannered, mysterious, and silent but also “resembled
Byron, – at least that his head was Byronic; but he was a bearded, tranquil Byron, who might live
on a thousand years without growing old.”45 The Byronic Fogg enters into a wager at the
Reform Club, which launches him into his trip around the world. Equipped to navigate his
international landscape, the character of Fogg is a uniquely cosmopolitan hero:
No one seemed to know the world more familiarly; there was no spot so secluded that he
did not appear to have an intimate acquaintance with it. He often corrected, with a few
clear words, the thousand conjectures advanced by members of the club as to lost and
unheard – of travelers, pointing out the true probabilities, and seeming as if gifted with a
sort of second sight, so often did events justify his predictions. He must have traveled
everywhere, at least in spirit.46
As Phineas Fogg surveys the technology, infrastructure, and social order that accompanies
Western presence throughout the globe, Verne’s novel offers a positive image of French and
British colonialism. In a symbolic gesture, Fogg saves a Parsee woman Aouda “in an instant of
mad generosity”47 from a ritual sati,48 in an act that critic Gayatri Spivak describes as “white men
are saving brown women from brown men.”49 Concerned for the safety of Aouda, Fogg takes
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her back to London and weds her, as the novel’s narrator describes, “Phileas Fogg, the savior of
Aouda, that brave and generous robber!”50 Reflective of Verne’s view of French colonialism as
benevolent, the narrator describes Aouda as the true prize of Fogg’s journey:
Phileas Fogg had won his wager, and had made his journey around the world in eighty
days. To do this, he had employed every means of conveyance – steamers, railways,
carriages, yachts, trading-vessels, sledges, elephants. The eccentric gentleman had
throughout displayed all his marvelous qualities of coolness and exactitudes. But what
then? What had he really gained by all this trouble? What had he brought back from this
long and weary journey?
Nothing say you? Perhaps so; nothing but a charming woman, who strange as it may
appear, made him the happiest of men!
Truly, would you not for less than that make the tour around the world?51
The marriage between Fogg and Aouda reveals the entanglement and intimacy between the
colonizer and the colonized who are joined by the colonial apparatus. As Albert Memmi
describes in The Colonizer and the Colonized: “Colonial relations do not stem from individual
good will or actions; they exist before his arrival or his birth, and whether he accepts or rejects
them matters little. It is they, on the contrary, which, like any institution determine a priori his
place and that of the colonized, and, in the final analysis, their true relationship.”52 Since both
the colonized and colonizer find themselves living with self-effacing contradictions established
by the colonial order, the union in Verne’s novel seemingly assimilates the eccentric bachelor
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Fogg and the exoticized immigrant Aouda. As Ann Laura Stoler writes in Carnal Knowledge
and Imperial Power, these unions reveal the “broad-scale dynamics of colonial rule and the
intimate sites of implementation not because . . . domains of the intimate figured so prominently
in the perceptions and policies of those who ruled. These are the locations that allow us to
identify what Foucault might have called the microphysics of colonial rule.”53 As a fictional
travelogue that embodies colonial and national themes, the personal nature of the genre offers
affective relations that negotiate the boundaries of public and private and accommodates the
messiness of travel across borders and personal boundaries.
Utilizing Verne’s template for the travelogue, Armstrong’s narrative is laudatory of
American colonialism and critical of Kalākaua’s feudalist authority, depicting him as a Byronic
hero but criticizing the conventional character for its impulsiveness, sentimentality, decadence,
and affect. In spite of his professed loyalty to the king, Armstrong’s partisan account upholds
pro-American ideals that judge Kalākaua as a relic of old Hawaiian tradition. Published after the
annexation of Hawai‘i, Armstrong highlights:
[a so-called] irrepressible conflict between Hawaiian traditions and habits and AngloSaxon traditions and habits. So long as the native rulers could be persuaded to govern
along the general lines of the latter, the conflict would hardly be apparent, though in the
political evolution it was inevitable that it should finally take aggressive form and close
the native dynasty.54
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The American travel companion believes that Kalākaua’s meetings with other monarchs were
irrelevant, viewing feudalism as an antiquity of history and an obsolete from of governance.
Armstrong adds:
The King did not understand this law of evolution. He was like the majority of monarchs
who have lost their thrones, or gone into exile, or been despatched [sic] by assassins . . .
It was his misfortune to have been a Polynesian who with sufficient excuse failed to
understand the character of the Anglo-Saxon. He was as wise as the majority of men
who have been rulers, but in thought, inheritance, and instinct he was an alien to his
white subjects.55
While Armstrong lauds the king’s romantic quest and marvels at his displays of ingenuity, he
believes that the monarch’s spectacles only amounts to a flicker in history books. He concludes:
There are now those living who have seen the little kingdom rise out of savagery and
paganism, culminate in Kalākaua’s reign, and become extinct within one generation. The
naturalists say that the mosquito is born, becomes a father and grandfather, and dies
within a day. Such also was the brief life of this monarchy when measured by the
average standards of national life. But it will nevertheless stand in history as the solitary
community, of that boundless region of Oceania, that presented all the functions of a
complete government, and was in good and regular standing with the family of nations.56
Reflective of the modernist judgment of Romantics as producing an idealistic, fleeting beauty,
Armstrong equates the Hawaiian Kingdom, its antiquities, and its claim to self-rule with the
short-lived life of a mosquito, which is predetermined to give way to an organizing Western
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dominance. Working within this convention of the Byronic Hero, the dark features become a
physical marker of the Gothic hero’s internal brooding, like the “dark-skinned gypsy” Heathcliff,
signifying the outsider status in contrast to the conventional Western white knight. Armstrong
continually refers to the king’s “unusually dark” complexion. He writes, “He was also a
‘coloured man,’ unusually dark for a Polynesian, and several of his features suggested negro
inheritance.”57 Beyond literary convention, Armstrong’s suggestive comments about the king’s
genealogy also work within an ongoing conversation with eugenicists58 about the fitness of the
Hawaiian King or any ‘coloured person’ for self-rule.
Like many travelogues of the 19th Century, Armstrong’s account was also an Orientalist
study of Asian cultures, collecting data about the East on behalf of the American empire.59
While professed to be a collection of scientific data about the Orient, many 19th Century
European travelogues also upheld imperial themes that dichotomize Western rationalism and
social order with the backward East. Regarding this phenomena, literary critic Edward Said
writes:
To be a European in the Orient always involves being a consciousness set apart from, and
unequal with, its surroundings. But the main thing to note is the intention of this
consciousness: What is it in the Orient for? . . . One: the writer who intends to use his
residence for the specific task of providing professional Orientalism with scientific
material, who considers his residence a form of scientific observation. Two: the writer
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who intends the same purpose but is less willing to sacrifice the eccentricity and style of
his individual consciousness to impersonal Orientalist definitions . . .60
Following this convention, Armstrong’s travelogue collects inventories, catalogs, maps, as well
as vivid details about ceremonies, artifacts, and monuments from his foreign destinations. As a
citizen and representative of the Hawaiian Kingdom who is sympathetic toward American
objectives, Armstrong’s narrative is layered in its relationship toward the East. Often exoticizing
and objectifying the Orient, Armstrong is perplexed by moments of closeness that he feels with
the East. Toward the end of his account of Japan, Armstrong reflects upon his observations:
But, aside from these superb spectacular effects, the truly impressive feature of it was that
I should be suddenly placed in intimate relations with the men who were making the most
brilliant political romance of the century; the reconstructors of an ancient and large
empire without the use of a bastille and guillotine; men who were more daring than
Columbus in driving without a compass or start into the stubborn waves of an unknown
political sea; men, too, who were honestly believed to be “pagans” by the people of
Christendom, and in the contemptuous sense of that word. We were face to face with
vast experiments which concerned the fortunes and destiny of over thirty millions of
people. I blessed myself, therefore, for being in this respect a fortunate creature of
circumstance.61
Armstrong is struck by the political and social development of the Japanese in their
modernization movement, and he argues that its peaceful nature makes it superior to the
developments in the West. Conversely, his compliment to the East is used to demean the
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Hawaiian monarch, noting that “the Polynesian is only a child at best, and I suspected that my
royal master did not regard these events other than as a child would regard a glittering toy.”62
Armstrong’s pro-American travelogue was seen as a betrayal to the king and to Native
Hawaiians. An article critical of Armstrong published in a Hawaiian newspaper asks, “Why did
he travel with King Kalakaua all over the world? In what capacity? Was it as a spy and as a
traitor trying to carry out his contemptible and nefarious scheme as an annexationist? . . . The
man who acknowledges himself a traitor to his former master, will hardly be found faithful to his
present affiliations. Beware of the missionaries!”63 A Hawaiian language account portrays
Armstrong as a prodigal son whose ties to Hawai‘i are opportunistic: “As for you, O Armstrong,
your trade is growing oysters on the banks of the calm Delaware and Chesapeake River and Bay,
and due to the oysters going elsewhere, you took a loss and that is why you wandered back here
to Hawaii nei, to find a job to support you in your old age.”64
In spite of its apparent bias and lack of accuracy, Armstrong’s travelogue remains the
most cited account about the King’s circumnavigation of the globe, and for this reason many of
his details and biases have been repeated in histories of Hawai‘i.65 Its pro-American lens and
criticism about the king’s abilities and motivations have shaped the understanding of the
kingdom’s history and the presumed inevitability of the fall of the Hawaiian kingdom. However,
recent textual recoveries of the Hawaiian newspapers, global archives, and a travel diary by
Kalākaua offer new perspectives and fuller details about this journey around the world.
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The Hawaiian King in Meiji Japan: The King’s Diary
As an alternative to Armstrong’s account, David Kalākaua’s diary66 chronicles his
nineteen days in Japan, along with occasional notes during the remainder of his tour including
impressions about China and thoughts about of future immigration in Hawai‘i. Unlike
Armstrong’s travelogue, which was written and revised more than a decade after the tour,
Kalākaua’s diary offers a contemporaneous, firsthand account of his reception and meeting with
the Japanese emperor. As described by community leader and historian Masaji Marumoto,
temporal distance resulted in numerous inconsistencies in Armstrong’s account, which have been
repeated in subsequent Hawaiian histories, such as the name of the decoration that Kalākaua
received from the Japanese Emperor.67 Although the diary captures little about his meetings
with dignitaries and officials, the diary reveals the king’s deep affection for the people of Japan
and feelings of kinship that are rooted in the king’s own identity and experience as a Native
Hawaiian under American colonialism. Furthermore, the diary captures thoughts about the
future of the Hawaiian Kingdom and imagined possibilities for both nations to respond to the
imperial West.
During the Hawaiian king’s visit, Japan was reworking its society in its pursuit of bunmei
kaika (文明開化/civilization/enlightenment). The Meiji Era marked a modernization movement
in which the feudal Tokugawa shogunate was overturned and daimyō (大名/feudal lords)
relinquished their power in favor of a Meiji (治) or enlightened government. With its emphasis
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on enlightenment, Japanese dignitaries, politicians, and writers envisioned ways of reshaping
their nation into a modern empire. During this reorganization of their government, discussions
arose about Japan’s place within Asia and its relationship with the West. Writers such as
Yukichi Fukuzawa advocated for Datsu-A Ron (脱亜論/leaving Asia) and finding greater affinity
in the West. Meanwhile, other writers such as Okakura Tenshin called for Japan to lead Asia
into the future.68 These discussions in Japan were similar to the conflicts that the king negotiated
between pro-American businessmen and the isolationist petitions of Hawaiian civic clubs.
Under this movement, Meiji writer Shōyō Tsubouchi emphasized a reformation of the
Japanese novel as a political, national movement. Similar to Kalākaua’s promotion of nationalist
art and literature to continue indigenous traditions and to build confidence in its government
within the modern kingdom, the Meiji dynasty in Japan engaged in discussions about how to
adapt its art to an international audience. In his 1885 publication, Shōsetsu Shinzui (The Essence
of the Novel), Tsubouchi drew from a study of Western literature to advocate for a robust
Japanese novel so that it “outstrips its European counterpart and shines together with music,
poetry, and painting on the altar of the arts.”69 Tsubouchi’s proposal regarding literature
positioned Japanese civilization as upholding a spirituality and mindfulness of the East in
opposition to the imperial, war-driven Western material culture.
During his tour of Japan, Kalākaua was impressed by the artistry of Japanese Meiji
regalia, as accessible for all citizens of the empire. He explains in his diary that “politically the
old style grandeur of its rulers, their Antique chivalry with its state ceremonial costumes have
only assumed a new form. For the Emperor to the lowest rank within the Imperial Household
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have assumed the habiliments that may be seen the gorgeous and brilliant live liveries in
European Courts.”70 Inspired by the ability for Japanese tradition to thrive within the nationstate’s modernization movement, Kalākaua is overcome with emotion when considering the
future of his kingdom: “As we came the Royal standard being hoisted, the Yenriokwan assumed
an appearance of being transformed into the Old Ihikapukalani Palace, which could not help
bring my mind back to those days when Kamehameha III, Kamehameha IV, and Lunalilo and
myself once lived in it, an emotion came over me which could not help to press a tear of
Aloha.”71 This experience of Japanese regalia triggers memories of the old Hawaiian palace,
Ihikapukalani, which was demolished to build the modern ‘Iolani Palace. In witnessing Japanese
traditions and culture flourish under the Meiji restoration, he finds hope in his vision of a modern
Hawai‘i that will maintain its rich past.
On several occasions, Kalākaua is moved by the sublime beauty of Japan and its
hospitality. The King recalls, “On a small table was placed a floral cushing of white jassimin
[sic] flowers and the word A L O H A inscribed in the center in large letters made of the Red
Cherry blossom. When this rare and precious token for friendship met my eyes, a thrill of
gratefulness penetrated my whole frame and only restrained the emotion by the faint exclamation
how beautiful.”72 These moments of sentimentality and sublime are continually captured in the
King’s journal, indicative of a transcendent connection between the two nations. In contrast,
Armstrong’s account derides the King’s expressions of emotion and “sniveling” as “mawkish
self-indulgent and actively pernicious,”73 and evidence of weakness in the Hawaiian monarch.
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Still, in the context of the King’s journal, these moments of affect signify the kinship and
political support found by the Hawaiian monarch. Later recounted in his diary, the Emperor
toasts to Kalākaua’s health, “When the Roast were brought in His Imperial Highness Prince
Higashi arose and proposed my health in a most cordial manner. In arising to reply I was so
choked with emotion that I hardly could speak, but in a broken sentence thanked him for his
kindness.”74 For the ailing king, this toast and its royal recognition represented international
support for the Hawaiian monarch and his kingdom. At a Japanese garden, Kalākaua is given a
place of honor and gazes upon the landscape. He reflects upon its beauty:
I sat there remarking and observing the beautiful view and romantic aspect that
surrounded the whole garden. Though Artificial done in ages past still it had a natural
appearance about it that natures hand could not improve. What Art in man can
devise. . . . On leaving the boat the full moon had risen above the trees, and the
reflection of its silvery light on the till water:
Enchanted me like fairy dreams
Of golden Rays and silver beams75
Inspired by the synergy between art and nature in the Japanese garden, Kalākaua composes a
couplet that describes his dreamlike experience. These journal entries describe moments of
sublime and point to the sincere connection that the King felt with Japan, its landscape, and its
people.
Conversely, the journal also captures expressions of comradery shown by the Japanese
toward the Hawaiian King. During his visit to Japan, Kalākaua intended to travel incognito, not
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providing prior notice to the Japanese Emperor for fear of humiliation if the Japanese did not
recognize the Hawaiian monarch with royal distinction. Upon arriving in Yokohama Bay
aboard the steamship Oceanic, the Hawaiian envoy gazed upon “an imposing line of sea-fighters,
stretching for a mile before the city,” which included “seven Russian, two British, one French,
and three Japanese” vessels. In spite of their intentions to remain inconspicuous, Kalākaua
granted permission for the Hawaiian banner to be hung. Armstrong’s travelogue recalls, “At the
same moment the Hawaiian flag was broken out on the mainmast. . . . As if by magic the ship
was dressed from stem to stem with the flags of all nations . . . From her mainmast also the
Hawaiian flag was unfurled, her crew also manned the yards, the ship was dressed with flags as
had been the Russian, and the slow discharges of her saluting guns swelled the volume of
noise.”76 Placing the Hawaiian standard alongside other national flags and greeted with a warm
welcome from the Japanese, the king accepts this as international recognition of the sovereignty
of the Hawaiian Kingdom. Upon disembarking in Yokohama Bay, the Japanese welcomed the
king and his envoy with fanfare and an orchestration of the Hawaiian national anthem, “Hawai‘i
Pono‘ī.” The king recalls, “On landing, a Detachment of soldiers and marines paid the usual
honors, the Marine Band playing the Kamehameha Hymn or Hawaiian National anthem.”77
Because Kalākaua personally wrote the words to this anthem, the playing of “Hawai‘i Pono‘ī”
was a particularly meaningful honor, as this mele (song) proclaims the sovereignty of the
Hawaiian kingdom:
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Ka lani ali‘ī

Your country’s liege and lord

Ke ali‘ī

The chief78

This royal greeting showed that Japan recognized Hawai‘i as an independent kingdom and as
holding a most favored nation status.
Furthermore, the travelogue chronicles the subsequent ceremonies, paying special
attention to the proximity of the king alongside the Japanese emperor, equating this physical
position with the parity between the two monarchs. Kalākaua recalls, “The Emperor after my
presentation to the Empress offered me a seat near him . . . The impression on my mind was
really aweful [sic] and grand. Stately as all the surroundings appeared still there was an air of
cordiality natural freedom assumed during the whole of the interview which made it a contrast to
the stiffness of European Courts, especially England.”79 Kalākaua draws a diagram that places
the two at the center of the table in his journal, demonstrating parity and camaraderie among the
two nations. Armstrong observes, “The Emperor walks alone when before his people . . . the
belief in his divine origin permits no person in the Empire to appear to be his equal, and the
Empress follows him. But for the first time in his own reign, and in those of his predecessors, he
walked by the side of his kingly guest.”80
Kalākaua’s discussions with Emperor Mutsuhito of Japan suggest a possible “Union and
Federation of Asiatic nations and sovereigns.”81 The two considered the prospect of joining
Asian and sovereign nations to “un[ite] their power to endeavor to maintain their footing against
those powerful nations of Europe and America, and to establish their independence and integrity
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in future.”82 As a symbol of solidarity between the two nations, the Emperor bestows the Grand
Cordon of the Order of the Chrysanthemum and Star of the Order on Kalākaua. The king recalls,
“Bowing graciously at the Emperor I acknowledged the kind act which animated him to bestow
upon me so distinguished a mark of his good will and favor.”83 This symbolizes the highest
order that the emperor could bestow at the time.84
As captured in the king’s journal, this trip forged a strong connection between the
Kingdom of Hawai‘i and the nation of Japan, such that Kalākaua began to promote his belief that
Hawaiians and Japanese were of one “cognate race.”85 In a later trip to Japan in 1882 by Hon.
John M. Kapena, the cabinet member spoke at a dinner honoring three imperial princes and
expanded on this familial connection. He declared that:
His Majesty [Kalākaua] believes that the Japanese and Hawaiians spring from one
cognate race and this enhances his love for you. He hopes that our people will more and
more be brought closer together in a common brotherhood. Hawaii holds out her loving
hand and heart to Japan and desires that Your People may come and cast in their lots to
us by His Imperial Majesty, Your Government and people may blend with ours and
produce a new vigorous nation making our land the garden spot of the Eastern Pacific, as
your beautiful and glorious country is of the Western.86
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To solidify this kinship between Hawai‘i and Japan, the king in an 1881 letter to the Emperor
offered to wed his niece Princess Ka‘iulani to the Japanese prince Yamashina Sadamaro. The
prince respectfully declined the proposal, explaining that he was previously engaged. However,
his father, the emperor, added that Kalākaua’s “sincere desire to bring the relations of the
Imperial and the Royal Courts to one of a close friendship has deeply moved his heart.”87
Traveling through Tokyo, Yokohama, Kobe, Osaka, Kyoto, and Nagasaki, the king left a
favorable impression on the Japanese emperor, such that Japan later agreed to a new treaty and
immigration policies were ratified the following year. The Hawaiian Gazette credited the king
with the introduction of Japanese as a turning point in Hawai‘i’s history and hopes for the
Hawaiian people, Japanese “may mark an important era in Hawaiian affairs . . . These people are
probably coming to stay, to raise families of their nationality, and to become part and parcel of
the Hawaiian community.”88 In an 1886 Convention, Hawai‘i granted a protection of Japanese
laborers, even as racial tides turned among plantation owners. By emigrating Japanese to
Hawai‘i, this becomes a fulfillment of the king’s personal wish, which he recorded upon his
departure from the kindred nation, “Adieu Japan – Beautiful Japan, I felt as if I would have a
continual longing to see this interesting country with its kind and hospitable habitants for a long
time. Aloha Nui.”89

The Hawaiian King in China: Labor, National Modernity, and Local Tradition
While the warm reception in Japan was deemed a success for the Hawaiian Kingdom, it
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strained the monarch’s relations with the Chinese Empire. According to Armstrong, “no notice
of the King’s purpose to visit China had been officially given . . . no royal salutes were fired as
we entered Woosung River; we were now among a people indifferent and perhaps unfriendly to
us.”90 During the king’s visit, China was recovering from the aftermath of the Opium Wars,
internal rebellions, and imperial threats from the Japanese. Notably, Japan forcibly opened trade
with Korea in the Japan-Korea Treaty of Amity in 1876, asserting influence over what was
considered to be a tributary state by China’s Qing Empire. For this reason, Kalākaua’s newly
expanded friendship with Japan was alarming to China, and when the king announced his
intention to meet with China’s Guangxu Emperor in Shanghai, Hawaiian diplomats advised
against it. Moreover, discussions about Chinese immigration and complaints about the ill
treatment of its laborers in Hawai‘i also fostered resentment among the two nations.
Historically, Chinese contract laborers91 first entered the Islands in 1852, both as field
workers and house servants. While concerns over slave-like conditions were raised by British
and American abolitionists following emancipation movements overseas, the Masters and
Servants Act of 1850, passed by Kamehameha III, attempted to humanize local labor practices;
however, this act simultaneously codified Chinese immigrants as laborers. The passage of this
act was done explicitly to protect the rights of the Royal Hawaiian Agricultural Society over the
import of Chinese laborers, but it also had the effect of introducing the figure of Chinese laborers
into the vocabulary of the Hawaiian public and into legal discourse. Although proponents of this
act purported to stop cruel treatment of servants, it was primarily utilized by masters to prosecute
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servants for neglect or abandonment of their duties.92 Subsequent cases in Hawai‘i, such as King
v. Greenwell (1863)93 and John H. Wood v. AFO (1878)94 established the Chinese laborer as one
who is child-like requiring the parental guidance and leadership of his master-parent. These
labor laws also showed that, while the Chinese immigrant body is not to be harmed, it is
nonetheless a vessel for the conveyance of labor that is owed to the master. This arrangement
temporarily appeased the conscience of the public, yet anti-Chinese sentiment dressed in
humanitarian arguments continued to subjugate contract workers. Without civil rights, unable to
negotiate working conditions, and incapable of unionizing, the Chinese contract laborer in
Hawai‘i became a shadow of the post-slavery American past.
Following the passage of the Reciprocity Treaty of 1876, allowing Hawai‘i to export rice
and sugar to the United States duty-free, the plantations in Hawai‘i experienced an increased
demand for laborers. From 1852 to 1884, it is estimated that the Chinese population increased in
the islands from 364 to 18,254, becoming nearly a quarter of the total island population.95 The
response among suppliers led to abuses in immigration policies and transportation, and reports to
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China about these poor conditions led to a suspension of emigration from China, and England
followed with a ban on out-migration from Hong Kong. Armstrong’s travelogue reflects upon:
the situation of the Chinese in the Kingdom, their disinclination to bring women with
them, their intermarriage with native woman, or alliances with them; their great thrift,
their aptitudes for every kind of business, raise a number of social and political questions
. . . Owing to misrepresentations from this Kingdom, the Viceroy of Canton has
forbidden the immigration of Chinese from that port. It is hoped that measures will be
taken to correct the misunderstanding of the Viceroy, so that if it is deemed best to
encourage further Chinese immigration, it may not be obstructed.96
Due to the labor struggles of the kingdom and the King’s attempts to forge alliances with Japan,
Kalākaua sought to form a friendly alliance with the Chinese, seeing the nation as an important
political and economic partner in the development of an alliance among Asian and Pacific
nations.
Building upon shared histories of oppression by the West, Kalākaua found inspiration in
the nation’s Self-Strengthening Movement. The defeat from the Opium Wars and the
devastation left by the Taiping Rebellion threatened the autonomy of the Chinese Empire as
Western nations forcibly opened trade and reconfigured its national borders. In the aftermath of
the Opium Wars, many Chinese officials and writers interpreted this defeat as a call for the
nation to modernize. Notably, Qing official and scholar Feng Guifen called for a “SelfStrengthening” Movement (洋務運動/自強運動/同治維新), in which he encouraged Chinese to learn
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from the military techniques and technology of the West. In his essay, “On the Adoption of
Western Learning,” Feng writes:
I have heard that with their new methods the Westerners have found that the movements
of the earth conform closely to those of the heavens. This can be of assistance in fixing
the calendar . . . Also, for agricultural and sericultural tools, and things required for the
various crafts, they mostly use mechanical wheels, which require little energy but
accomplish much. These can assist the people to earn their living . . . There are many
intelligent people in China. Surely there are some who, having learned from barbarians,
can surpass them . . . In my humble opinion, at the present time, it is also appropriate to
say “Learn from the various nations,” for they are similar to us and hence their ways are
easy to implement. What could be better than to take Chinese ethical principles of human
relations and Confucian teachings as the foundation, (ti) and supplement them with the
techniques (yong) of wealth and power of various nations?97
Rather than a policy directive under the Qing dynasty, the Self-Strengthening Movement was a
set of initiatives spear-headed by political and literary individuals, such as Li Hongzhang, Tseng
Kuo-fan, and Tso Tsung-t’ang. Still, many of their efforts were undermined by an imperial court
that was trying to hold onto power through an adherence to traditional Confucian values and
policies. This frustrated viceroy Li Hongzhang who complained, “Affairs in my country have
been so confined by tradition that I could not accomplish what I desired. . . . Now in the
twinkling of an eye ten years have gone by, and everything is still the same . . . I am ashamed of
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having excessive wishes and lacking the power to fulfill them.”98 Likely because of shared
struggles over nationalism and self-assertion, Viceroy Li Hongzhang, who embodied the
precepts of the Self-Strengthening Movement, invited the Hawaiian king to meet.
Viceroy Li initially gained praise for stopping the Tai Ping Rebellion through his use of
force, and he continually encouraged Chinese to study Western methods and customs,
particularly its military tactics.99 In an 1872 speech, Li explained, “The method of selfstrengthening lies in learning what [the West] can do, and in taking over what they rely upon . . .
If we can really thoroughly understand their methods . . . can we not expect that after a century
or so we can reject the barbarians (foreigners) and stand on our feet?”100 It was this curiosity to
learn about the West that prompted Li’s meeting with Kalākaua, who presented himself as a
Western monarch. During their meeting, the viceroy interrogated Kalākaua with many
questions. Armstrong recalls the rapidity of Li’s question, “‘How many islands are there in your
kingdom?’ – ‘How old are you?’ – ‘Do you have a Parliament?’ – ‘How many people are there
in your kingdom?’ . . . . The Viceroy, who had information about the Hawaiian kingdom which
Li-Sun had given him continued: ‘You have many Chinese in your country and you treat them
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well.’ – ‘Are you the son of your predecessor?’”101 Armstrong concludes, “His Majesty was
rather confused with the rapidity of the questions . . . Those things which make up the character
and tendencies of a nation or a community, and shape its career are not open, but concealed, and
only patient industry or rare insight can detect them.”102 Although repulsive to Armstrong, Li’s
curiosity was shared by Kalākaua who found an affinity with the Chinese viceroy.
Specifically, Kalākaua recognized the clash between national modernity and local
tradition with which Viceroy Li also confronted. As recorded by Li’s office in Tianjin,
Kalākaua’s discussion with the viceroy highlighted a kinship shared among Pacific and Asian
peoples. The Hawaiian king declared:
Hawaii is alone in the middle of the Pacific Ocean; our territory is small and our
population sparse . . . Fortunately . . . for the moment we are at peace. But conditions are
changing . . . We cannot be complacent. The past strength of brown peoples [Asians] is
gradually declining. The reason we cannot arouse ourselves is because each country
relies on its own past strength. We not only have failed to unite together to depend upon
one another, but on the contrary, we are cruel to one another. This is a great pity. If we
unite, we will be strong; if we persist in division, our energy will be dispersed . . . We
should discuss affairs with sympathy for one another and united as one; it is unbearable
that China and Japan have lost their good will [toward one another]. I have warned the
Japanese emperor, and now I am cautioning you, Li; if we are able to unite so as not to
leave foreigners a single opening, would this not be the best way to arouse our brown
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Asian peoples? I eagerly await for this to happen.103
Kalākaua’s assertion of the racial ties of “brown Asian peoples” illustrates how sovereignty
enables a state to define its kinship, as well as its enemies.104 Notwithstanding, this
transnational argument did not capture Li’s attention, who was more concerned with the local
interests of the Qing dynasty and who did not see any the value in building closer bonds with the
Hawaiian kingdom. As noted by historian Rebecca E. Karl:
When Kalākaua had arrived in China in 1881 bearing his message of a shared threat to
Hawaii and China alike, not only had the type of consciousness required for an analysis
of global space that might render such a message meaningful in Qing China not yet
emerged, there had also not yet emerged the social stratum from within Qing society that
could and would seize upon such a consciousness to imagine and attempt to mobilize an
alternative to the world and China as they appeared.105
Likely due to this apathetic reception, Kalākaua abandoned thoughts of expanding relations with
China. He wrote in his diary upon his departure, “We need no further recruiting from China for
she has already learnt the security of life and property of her subjects and are now migrating in
numbers that will furnish all the labor necessary.”106
In spite of his initial frustration, this experience with China weighed heavily upon
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Kalākaua during his return to Hawai‘i, as he grappled with calls for Chinese exclusion in the
Hawaiian Kingdom. When the Chinese Exclusion Act passed in the United States in 1882,107 it
had the potential of privileging Hawai‘i in the sugar industry, as Hawaiian sugar growers would
have exclusive access to cheap laborers from China, allowing them a competitive edge in
agriculture. However, because Louisiana plantation owners and Asian sugar refiners complained
about Hawai‘i having an unfair monopoly,108 the United States held Hawai‘i’s reciprocity status
for ransom (which expired in 1881) unless Hawai‘i reformed its immigration policies. Also
greatly concerned over the loose immigration policies of the Hawaiian Kingdom, Senator and
later Secretary of State from Maine James Blaine expressed fears that Hawai‘i would become a
colony of Asia if Chinese immigration were to continue at its current state. As one of the first
Republican senators to support Chinese Exclusion, he called Congress to act upon this threat:
“The Hawaiian Islands cannot be joined to the Asiatic system. [The direction of Hawaiian
efforts] must be toward assimilation and identification with the American system, to which they
belong by operation of natural laws and must belong by the operation of political necessity.”109
While David Kalākaua is credited with the passage of the 1887 “Act to Regulate Chinese
Immigration,” it is also important to note that this was signed a few months after the Bayonet
Constitution, which stripped him of much of his executive authority. Whereas businessmen
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promoted their economic and imperial interests, Kalākaua’s ties to England and China as allies
of the Kingdom can be seen through the weak wording of this Act and its subsequent revisions,
which suggest that international concerns weighed more heavily upon the king and the Hawaiian
legislature. While much of the structure and wording of this act is similar to the United States’
Exclusion Act, it departed from the United States in several crucial ways. First, rather than being
fixed upon only Chinese laborers, the bill troubles the term by putting it in quotation marks, but
simultaneously broadening the definition of Chinese to include any person “born of Chinese
parents, and any native of China or its dependencies, or of any Island in the China Seas, born of
Chinese parents.” Next, this act opened the possibility of issuing special permits for entry of
Chinese at the discretion of the Minister of Foreign Affairs, who at the time was Godfrey Brown,
the one who proposed this act. Lastly and most importantly, the bill emphasized and opened the
possibility of family reunification, permitting entry of women and children of Chinese laborers,
an issue championed by David Kalākaua. The consequence of family reunification and
loopholes in the system allowed for a steady growth of Chinese during Hawai‘i’s period of
exclusion, whereas the United States experienced a steady decline. Offering the appearance of
exclusion, Hawai‘i was capable of regaining its trade reciprocity, while also working against
U.S. influences. In 1893, Justice David Dudley Field said of the United States’ Chinese
exclusion policies:
In our own history we see unmistakable proofs of a strong flood tide settling in toward
federal sovereignty, it needs no prophet to foretell, that if the foundation of that
enactment be not dashed in pieces, the incoming century will see this nation either broken
into fragments or converted into a consolidated republic, another name for despotism,

60

which would be but a prelude to anarchy, and that but a prelude to an empire, and that but
another name for an emperor and military dominion.110
Noting how federal exclusion leads to imperialism, Fields shows that the nativist push to tighten
and ossify borders has deadly expansionist ends that would consume outlying fragments and
peoples. Having traveled across the globe and witnessed the dangers of nationalism and closed
borders, Kalākaua recognized the importance of traversing barriers and opening doors to
immigration.

The Hawaiian King in India: Anti-colonial Aspirations
While in India, Kalākaua and Armstrong witnessed the impact of colonial rule on the
people of India and the potential for revolution. Armstrong observes, “Indian rulers had now
become voluntary exiles from England . . . Around our table were seated strong, incorruptible
men, close students of political science, familiar with the native languages.”111 Following the
Indian Rebellion of 1857, the rule of India was transferred from the East India Company to the
British Crown, under what was known as the British Raj. Politicians from England were
appointed as viceroys to oversee principalities in India, and although inexperienced these
viceroys ingratiated themselves with local elite and civil servants who garnered favor from the
people. As observed by Armstrong, the British held a tenuous rule over the three hundred fifty
million Indians, “Yet this British rule rested on a mine of physical force which, if the natives
knew how to explode it, would not leave a vestige of British power.”112 Under the British Raj,
independence and reformist movements considered how the colonized of India could best thrive
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under British rule. Dadabhai Naoroji established the East India Association, which gave a voice
to Indians in the colonial administration. Surendranath Banerjee and Anandamohan Bose
founded the Indian National Association as one of the first India nationalist political associations,
which later became the Indian National Congress in 1885. Social reform movements, such as
Arya Mahila Samj founded by poet and political activist Pandita Ramabai, called attention to the
conditions of Hindu women in British India.
Meanwhile, writers like Bankim Chandra Chattopadhyay turned inward, organizing the
force of the local Bengali Renaissance to India independence movement. His 1865 publication
of Durgeshnandini (Daughter of the Feudal Lord), considered by many to be the first Bengali
language novel, describes a love triangle of a Mughal general Jagat Singh, a feudal lord’s
daughter Tilottama, and a Pathan rebel leader’s daughter Ayesha. While Chattopadhyay’s novels
have been compared to Western works by Walter Scott and William Shakespeare, he drew his
inspiration from regional legends that he heard growing up and personally recorded. Many of
Chattopadhyay’s early works seek to inspire a cultural renaissance as a force for change, but his
1882 novel Anandamath (The Sacred Brotherhood) was heavily political recalling a historic
1771 Hindu uprising against British soldiers. The novel depicts a Bengali villager Mahendra
who struggles between his duties to his wife Kalyani and child, and his desire to join the
brotherhood of monks in service of Bharat-Mata (Mother Bengal). Chattopadhyay’s nationalism
appealed to poet Rabindranath Tagore,113 who set a passage from the novel to music, first sung at
the 1896 Calcutta Congress Session:
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Hail thee mother! To her I bow,
Who with sweetest water o’erflows
With dainty fruits is rich endowed
And cooling whom the south wind blows,
Who’s green with crops as on her grow;
To such a mother down I bow.114
In what became the national song of India, “Vande Mataram” (“I praise thee, Mother”) rejected
“God Save the Queen,” which the British tried to promote as the anthem for India, and it also
became an organizing song in the Indian independence movement.
Upon his arrival in India, Kalākaua was inspired by the nation’s continued cultural and
religious practices. Armstrong writes that the king “selected a striking image of Buddha, for the
purpose, I afterward learned, of showing his own people that nations with some high civilization
used a variety of idols as well as the Hawaiians. His people, he said, were not beastly pagans
that the travelers and missionaries had represented them to be.”115 As a king who would restore
the practices of Hawaiian cultural and religious practices, Kalākaua found affirmation in the
religious practices of India as well as the growing resistance movement among groups there.116
Kalākaua also expressed an interest in visiting with the deposed King of Oude, who lived
in the suburbs of Calcutta. Armstrong advised Kalākaua against this visit, noting that “the
British government would not prevent a call by the Hawaiian monarch upon his deposed brother,
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but they preferred that he should not honour him.”117 Regardless, Kalākaua insisted upon
meeting with the Birjis Qadr, the sixth and last King of Oudh. A former protectorate of the
British Empire in northeast India, the Kingdom of Oudh was annexed in 1856 by proclamation,
deposing King Wajid Ali Shah on the grounds of “intolerable misgovernment.”118 As a result,
Wajid Ali forcibly fled Oudh, leaving his son Birjis Qadr to represent the royal family as the de
facto sixth king. Dissatisfaction with British rule in Oudh sparked an upheaval among its people,
who joined other Indian states in one of the last major campaigns of the Indian Rebellion of
1857. When the rebels were defeated, Birjis and his mother Queen Hazrat Mahal were exiled to
Nepal where they remained until 1887 when Hazrat Mahal died in 1887. In response to this
rebellion, the Government of India Act of 1858 made the British government the direct ruler of
India, removing the Company of its authority. Like the deposed King of Oudh, Kalākaua
empathized with the loss of sovereignty to a foreign power, and he therefore continued to insist
upon this visit. On the contrary, the Hawaiian king’s counsel was afraid of offending the British,
so they deceived the king into believing that the King of Oude contracted measles.
The king’s proposed meeting with Birjis was likely an attempt to circumvent the British
in expanding labor relations with India. In 1876, the Hawaiian Kingdom had previously sought
the emigration of laborers from British India for its growing plantation economy. During their
initial investigations, commissioners Henry A.P. Carter and James Wodehouse met with the
India Office in London, where they were advised that laws would need to be changed in the
Hawaiian Kingdom before the Government of India would permit the recruitment of labor.119
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Particularly, the Kingdom of Hawai‘i would need to allow for a British-approved agent general
and protectorate of immigrants, who would have unlimited power and immunity from Hawaiian
law. Having witnessed a similar precedent in Fiji in which Indian labor become a precursor to
British colonial rule, Carter and Wodehouse determined this to be a threat to the sovereignty of
the Hawaiian Kingdom.120
In spite of this opposition, Godfrey Rhodes, a former British sea captain and member of
the upper House of Nobles in Hawai‘i, continued to petition for the emigration of Indian
laborers. Although he was defeated in the assembly, with many viewing his campaign as an
attempt to allow British mingling in the Hawaiian Kingdom,121 the Hawaiian board of
immigration still recommended that the king and his commissioner continue to investigate the
possibility of soliciting laborers from India during their tour around the world.122
Rewriting the Kingdom’s Past and Future: Kalākaua’s Legends and Myths of Hawaii
Upon his return from the tour around the world, Kalākaua immediately implemented
several initiatives to grow his kingdom, including government reformations to promote Hawaiian
culture and to facilitate the migration of Japanese laborers. However, the king’s tour concerned
Americans worried about Asian influence on the Hawaiian Islands. In 1882, serving as an
American minister to the islands under President Arthur Chester, news editor and former Nevada
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Congressman Rollin Mallory Daggett visited the Hawaiian Islands, charged with ingratiating
himself with Kalākaua and reasserting the interests of the United States within the Hawaiian
monarch. From his first introduction to the king at the government office building, Ali‘iōlani
Hale, Daggett quickly won favor during their formal introduction, where he stated, “Permit me to
assure your Majesty that nothing shall be omitted on my part to promote and cement those
friendly political, social, and commercial relations which, rising above all other considerations,
make nations kindred, and a brotherhood of mankind.”123 The two formed a close friendship,
sharing interests in Masonic traditions, stud poker, and state regalia. The two also staunchly
opposed the religious influence of American missionaries and instead responded by promoting
the indigenous traditions and beliefs of Hawai‘i. However, under Daggett’s influence, the
Kingdom of Hawai‘i began to observe American holidays, such as Memorial Day and
Thanksgiving.
Nearly six years after their acquaintance, the Hawaiian king co-authored a book with
Rollin Daggett entitled, The Legends and Myths of Hawai‘i (1888).124 This text functioned
alongside Kalākaua’s transcription of the Kumulipo (Creation Chant) as a nationalist literary
foundation for Hawai‘i, reclaiming and recording the mo‘olelo (oral histories) of Hawai‘i. While
the book cover credits the text to a shared authorship between Daggett and the King, many
critics125 at the time speculated that Daggett was the primary writer, and that Daggett simply
used Kalākaua’s name to sell more copies. These book reviews that claimed Daggett to be the
primary author often included biting racial commentary about whether Kalākaua was capable of
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contributing to a literary text, while ignoring Kalākaua’s role as the publisher of several local
newspapers, including Ka Hoku o Ka Pakipika, that earned him the title of Editor King.
Kalākaua’s name was enticing to Charles Webster’s publishing house, as it offered an
opportunity for the publisher to live up to its name, as putting out books “only for Kings and Full
Generals.” Beyond his royal title, Kalākaua was a revered source of historical knowledge,
collecting and publishing many of these legends in his newspapers in order to preserve and
revive Hawaiian culture. Although there are only a few documents that clearly outline the nature
of the collaboration between Kalākaua and Daggett, correspondence from Daggett to his friend
Samuel Clemens describes having to “hurry up the king” in his portion of the work,
acknowledging that Kalākaua contributed text to the compilation of legends.126 Furthermore, the
original subtitle of the book mentioned “The Fables and Folk-lore of a Strange People. By His
Hawaiian Majesty Kalākaua, Edited and with an Introduction by Hon. R. M. Daggett,” implying
that Daggett composed the fifty-five page introduction and that the twenty-one legends were the
responsibility of Kalākaua.127 Based on correspondence, as well as differences in content and
style, Daggett likely wrote the introduction, and Kalākaua penned the series of legends that
followed. While advertised as a cohesive text that provides “fresh ground – untouched, unworn
& full of romantic interest,”128 the book’s introduction and its subsequent chapters set forth
contrary messages and visions of the Hawaiian Kingdom’s future.
As evident in his earlier projects, Daggett’s fifty-five-page introduction promotes a
viewpoint that departs from popular theories about Hawaiians’ descent from Malayans, a belief
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to which Kalākaua prescribed. In Daggett’s poetry, which was published in newspapers
including the Hawaiian Gazette and San Franciscan, Daggett alludes to Hawaiian historical
figures, gods, and traditions. In his poems, entitled “Kealumoku’s Last Vision,” he writes:
O Westward turn my face, and let my eyes
Enfold the glories of the sunset skies,
And take them thence in death, to light my way129
After retiring from his post in Hawai‘i, Daggett’s interest turned to a larger writing project on
“Strange Hawaiian Traditions,” in which the author sought to support the idea that Hawaiians
were the descendants of Hebrews using the Kumulipo (creation chant) as support. However, a
few years later, Daggett claimed that Hawaiians and other Polynesians were Aryan. In his
introduction to the book of legends, Daggett purports:
We trace the strictly Polynesian tribes to an Aryan beginning, somewhere in Asia Minor
or Arabia. There in the remote past, it is assumed, they were brought in close contact
with early Cushite and Chaldeo-Arabian civilizations. Subsequently drifting into India,
they to some extent amalgamated with the Dravidian races, and, following the channels
of the great Chaldean commerce of that period, at length found a home in the Asiatic
archipelago from Sumatra to Luzon and Timor.130
This lineage depicts the Polynesian origin as a synthesis of cultures, while highlighting an Aryan
origin. Daggett uses this lineage to argue for the virtue and primacy of Hawai‘i as a vessel for
uncorrupted Christianity. The Aryan assertion that Polynesians are white also helped to distance

Rollin M. Daggett, “Kealumoku’s Last Vision,” Hawaiian Gazette, July 1883. Quoted in Charles W. Stoddard.
Scrapbook.
130
David Kalākaua, The Legends and Myths of Hawai‘i: The Fables and Folk-lore of a Strange People, ed. Rollin
M. Daggett (New York: Charles L. Webster & Company, 1888), 19.
129

68

the Hawaiian Kingdom from Asian alliances and served as a precursor to the American takeover
of Hawai‘i. The introduction relates that ancient Hawaiian religion “is an independent and
perhaps remote past to the Cushite, Semite, and Aryan tribes, and was handed down quite as
accurately as the Jewish before it became fixed in written characters. In fact, in some respects
the Hawaiian seems to be more complete than the Jewish version.”131 It also frames the history
of the Hawaiian Kingdom as a moral narrative of Christian redemption, but Daggett
predetermines its ending as a union with the United States. He concludes:
The legends presented leave the simple but warlike islanders standing naked but not
ashamed in the light of civilization suddenly flashed upon them from across the seas. In
the darkness behind them are legends and spears; in the light before them are history and
law . . . The Hawaiian Islands, with the echoes of their songs and the sweets of their
green fields, will pass into the political, as they are now firmly within the commercial,
system of the great American Republic.132
A sharp contrast to the political message and actions of Kalākaua, Daggett’s introduction sets
Hawai‘i’s history within a colonial lens that asserts an inevitability in which the lost peoples of
Hawai‘i would reunite with the West through an annexation with the United States.
Within the series of legends that followed Daggett’s introduction, Kalākaua contrasts his
co-author by setting forth an argument for the kingdom’s sovereignty predicated on its history of
honor, spirituality, and chivalry. As proposed by literary theorist Andre Jolles, the structure of
legends offers a unique platform in which narrators can suspend reality to accommodate a hypermoral setting:
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One can say that here the preoccupation [of the legend] has a double effect: on one hand,
the preoccupation grasps and holds on to the world negating it as a reality which does not
suit the ethics of the events. On the other hand, the preoccupation affirms another world
in which all the demands of naïve morality are fulfilled.133
The legends’ suspension of reality allows readers in the United States to imagine Hawai‘i as a
critical utopia in which reason, morality, and order are uncorrupted. This is what Dora Ahmad
calls “intellectual decolonization,” in which readers are allowed to “separate themselves from the
existing economic, political, and cultural conditions that determined the possibilities for their
activism.”134 It permits Kalākaua to present Native Hawaiians in a favorable light that overturns
colonial accusations of native savagery and incompetence. To build upon Western mythos and
to further bolster his ethos of civility, Kalākaua juxtaposes selected Hawaiian legends alongside
classical Western literature. The opening legend entitled “Hina, the Helen of Hawaii” describes
the abduction of the beautiful Hina from Hilo by Kaupeepee, a young chief of Moloka‘i.135 As
in the Iliad, this incites war among the Hawaiian Islands. The narrator describes a universality
within the legend:
Human nature has been substantially the same in all ages, differing only in the ardor of its
passions and appetites, as affected by the zone of its habitat and its peculiar physical
surroundings. Hence almost every nation, barbarous and civilized, has had its Helen and
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its Troy, its Paris and its Agamemnon, its Hector and its demi-gods; and Hawaii is not an
exception.136
This epic framing of Hina’s abduction and the struggle that follows places Hawai‘i alongside
other Western nations through Aristotelean epic greatness.
Likewise, a chapter on ‘Umi of Hawai‘i Island, described as the so-called “peasant
prince,” features a story similar to Moses, Prince of Egypt.137 In this epic narrative, ‘Umi-a-liloa
is exiled by his jealous brother Prince Hākau. When his brother grows cruel starving his enemies
and mocking the priests, ‘Umi leads a revolt that ultimately unites the Hilo and Hāmākua
districts, and he ushers in a period of peace and prosperity for this region. In another legend of
“The Royal Hunchback,” the rightful ruler of Hāmākua, Kanipahu, is overthrown by his halfbrother Kamiole. The vanquished Kanipahu flees to Kalae on Moloka‘i where he performs harsh
labor and develops callouses on his shoulders that contract into a hunchback. Similar to the
Judeo-Christian story of Nebuchadnezzar II, the rightful ruler neglects his duties to his people
and is reduced to the life of an animal. When messengers find Kanipahu and beg him to return to
overthrow the unworthy and harsh Kamiole, Kanipahu rejects them out of shame for his
appearance. He instead advises them to find his grandson Kalapana, who eventually restores
order to Hāmākua. The correlation of Hawaiian histories and legends with Western myths works
from a contemporary notion of Romantic nationalism in which the recovery and development of
local language, folklore, and traditions help to solidify bonds of a people and justify the selfdetermination of its ruler.
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While Kalākaua builds from specific Western narrative forms, such as fables, romance,
or epic structures, to garner familiarity with foreign readers, the legends nonetheless uphold
traditional Hawaiian histories, place names, and practices, including oli inoa (name chants). This
balance between identification with and alienation from the West was important to avoid what
Ngũgĩ wa Thiong’o calls “colonial alienation” in which imperial assimilation separates the
colonized from their identity, language, and histories.138 Rather than assuming complete
commensurability and translatability with English language and narrative forms, Kalākaua
maintains the Hawaiian language for certain words that have context-specific meanings. Titles,
such as mo‘i, ali‘i, and wohi, are used to acknowledge their Hawaiian cultural significance rather
than allowing equivalence with Western titles of king, chief, or counsellor. In addition, religious
words, such as a heiau and ho‘okupu, preserve the uniqueness of the Hawaiian temple and
offerings.139
This balance between acceptance and alienation was also evident within the themes of
Kalākaua’s narratives. For example, the king’s collection of legends repeatedly addresses the
mandate of a ruler and his/her righteousness (pono) as the foundation of the sovereignty (ea) of
the Hawaiian people. As heroes such as ‘Umi rise to fulfill their duties, the kingdom prospers,
while unworthy, wasteful rulers cause the kingdom to suffer. This theme is reflective of
Kalākaua’s own struggle to assert his mandate as a king, fending off attempts from within and
abroad to undermine the powers of the king in favor of American business control. This struggle
for influence is particularly evident in his legend about Hina of the Paumakua. In this legend,
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Hina represents a foreign entity, who is accepted by a native host, Kaupe‘epe‘e of the Nanaulu
family on Moloka‘i. Unlike other foreigners in the legend, Hina does not seek power or wealth,
but rather she finds approval from her hosts through humility and service. This legend highlights
the guest-host relationship, noting the right of a sovereign host to distinguish among foreign
entities and its adopted (hanai) citizens.
As demonstrated in his legends, citizenship is often accompanied by a narrative of
integration, although not necessarily assimilation. As defined by literary scholar Tamás Vraukó,
this narrative of integration “suggests the possibility for activity participation in the life of
society. It does not involve the abandonment of their original cultural heritage, but offers the
advantages of participating in the life of the country.”140 Characters such as Hina do not
surrender their past and culture though they offer loyalty and assistance in shaping their newly
adopted community.
This narrative of integration is further explored in the legend of “The Iron Knife,”
highlighting the genealogical connection between the Japanese and the Hawaiian race. This
legend begins with the Japanese shipwreck on the island of Maui in the 13th Century, nearly five
centuries before the arrival of Captain Cook. The survivors were described as “white, with
bright, shining eyes,” and in time the sister of the ship’s captain, Neleike, married the native
chief of Malaea, who was enchanted by her shining eyes.141 The Japanese captain, Kaluiki,
recovers an iron sword from the shipwreck, which was shinier and stronger than the wooden and
bone weapons made on Maui and O‘ahu. While Kaluiki never uses the sword for combat, he
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presents it ceremonially to the chiefs, who are inspired with strength and courage in the sword’s
presence.
Years later, Kualu of the island of Hawai‘i invades Maui, capturing the chief as a
prisoner, cutting down the captain, Kaluiki, and taking his iron sword. He passes this sword to
his hānai (adopted) mother and seer Waahia who uses the blade to make a prediction about
Kualu’s fate: “I can see victories to come, but in the end defeat and disaster.”142 Waahia takes
the knife and hides it in a place where “it will be of service to us yet.”143 Later during an
expedition in Kaua‘i, Kualu’s army is ambushed at the beach by “a fleet of nearly a thousand
war-canoes, with the manifest design of capturing or destroying the canoes of the Hawaiians and
cutting off their retreat by sea.”144 While Kualu immediately recognizes the danger and orders
his men to retreat, most of his army plunges forward into the battle, fueled by the confidence of
their past victories. Upon his retreat to the island of Hawai‘i, the Queen interrogates Kualu and
blames him for the loss of her husband Kalaunui, the King of Hawai‘i, “charging Kualu with
cowardice and ordering him from the palace.”145
To clear the name of Kualu from accusations of cowardice, Waahia offers to retrieve the
King Kalaunui in exchange for a favor. The Queen accepts Waahia’s offer, and the prophetess
journeys to Kaua‘i during the Makahiki season when people celebrate the god Lono with feasts
and games. At Kaua‘i, Waahia appeals to the curiosity of Kukona and trades the king’s freedom
for the famed “long knife of the stranger.” Kalaunui is so grateful for his release that he arranges
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for his daughter “Kapapa [to become] the willing wife of Kualu.”146 The author concludes, “The
sword of Kaluiki, the ransom of a king, remained for some generations with the descendants of
Kukona; but what became of it in the end tradition fails to tell.”147
Just as the iron blade crosses islands and passes hands, the legend traces a lineage of the
Japanese that merges with Native Hawaiians. As mentioned by historian Glen Grant in his
foreword for the 1990 reprint of the collection, “For American expansionists who frequently
cited the closeness of Hawaii to the United States through economic and cultural relations and
who justified annexation as a bulwark against an aggressive militarized Japan, ‘The Iron Knife’
tale must have been an irksome reminder of Kalākaua’s racial politics to keep ‘Hawaii for the
Hawaiians.’”148 Through this legend, Kalākaua forges a history and genealogy with the
Japanese. The inclusion of this legend undermines Daggett’s Aryan assertion and the book’s
foreword by revealing a blood relation with the Japanese, particularly as the Japanese captain’s
sister Neleike marries the native chief of Malaea. During a time when Americans were
expanding their colonial rule over Hawai‘i, Kalākaua creates a wedge the United States by
introducing a shared history and genealogy with Asian alliances.

Bonds Under Bondage
As exemplified by the publication of his Legend and Myths of Hawai‘i, Kalākaua applied
what he experienced and observed during his tour around the world to reignite the nationalism of
the Hawaiian kingdom and to defend its right to self-rule. He invested in education by sending
royal students to study overseas, two in Japan and one in China. He also started the Board of
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Genealogy, founded Hale Nauā, a science and genealogical organization, and contributed to his
sister, Lili‘uokalani’s Education Society. Furthermore, the king completed renovations to ‘Iolani
Palace, including the installation of electric lights. At the same time, Kalākaua expanded
relationships overseas, building his envisioned Asian-Pacific society. He expanded consular
influence of the Hawaiian Kingdom internationally, establishing nearly a hundred foreign
consuls overseas, several located in Hong Kong, Shanghai, Tokyo, and Osaka.149
However, it was these foreign relations that caused concern for pro-American factions in
Hawai‘i. In 1887, a group called the Hawaiian League expressed dissatisfaction for Kalākaua’s
foreign maneuvers and his promotion of Asian immigration. This group of three hundred
members, mostly affiliated with the sugar industry, presented Kalākaua with a set of demands
that weakened the influence of the king and strengthened the power of American businessmen.
With the support of a militia known as the Honolulu Rifles, they pressured Kalākaua to sign the
Bayonet Constitution, which stripped the king of his powers, including his right to absolute veto
of legislation, to choose his own cabinet, and to appoint members to the House of Nobles. This
new constitution also altered voting requirements, setting a minimum of financial assets, literacy,
and allegiance to the new constitution, consequently stripping all Asian immigrants and many
Native Hawaiians from their right to vote, while opening participation for many white American
non-citizens of Hawai‘i. Although the overthrow of the Hawaiian Kingdom would officially
take place six years later under the reign of the king’s sister Lydia Lili‘uokalani, many Native
Hawaiians understood this constitution as the end of the Hawaiian monarch, as the weakened
king represented a surrender of the Hawaiian nation.
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In reaction to the new constitution, Hawaiian groups such as Hui Kalai‘ania (the
Hawaiian Political Association) formed, concerned that the new constitution disenfranchised
Hawaiians, while granting alien whites the right to vote. These groups sought to restore the
rights of the monarch and to maintain the independence of the Hawaiian Kingdom from foreign
powers.150 Joining the protest, immigrant groups criticized the way in which the constitution
denied Asian immigrants of voting rights based on race, education, and income requirements
while privileging white settlers with greater representation in the kingdom. Many Chinese
collaborated to form a Bao’an Ju (Self-Protection Bureau) fearing that this advancement of the
Reform Party would escalate anti-Chinese sentiment and promote exclusion legislation.151
Meanwhile, the Commissioner of Japan expressed dissatisfaction of the limited rights of the
Japanese workers and insisted upon their equal right to vote, the same as any American,
European, or native born.152 According to historians and political organizers Michael Kioni
Dudley and Keoni Kealoha Agard, the Bayonet Constitution carefully drew voting guidelines
along racial lines in favor of white elite.153 They note that unlike Native Hawaiians and Asian
immigrants who valued citizenship in and allegiance to the Hawaiian Kingdom, “many in the
white community were American citizens who had never taken Hawaiian citizenship. Most of
the other whites held at least dual citizenship with the United States. Thus, the greatest majority
were predisposed for Annexation.”154 The shared disenfranchisement among the indigenous and
immigrants in the Kingdom would culminate in an organized insurgency.
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In 1889, military opposition leader Robert William Kalanihiapo Wilcox155 led a
campaign to restore the powers of the Hawaiian monarch. He organized one hundred fifty
Hawaiians, immigrant Europeans, and Chinese to walk two miles through downtown Honolulu
to surround ‘Iolani Palace and neighboring government buildings.156 Alerted to their attack, the
Honolulu Rifles fired on the rebels and suppressed the revolt, killing seven and wounding
twelve. In his recollection of the insurrection, Interior Minister Lorrin Thurston recalls, “To the
credit of the native Hawaiian soldiers, the native population, and the Chinese, they restrained
from any excesses, and thus saved life and property.”157 Years later, Wilcox spoke at the 1890
legislature, explaining the motivation for the insurrection:
Our object was to restore a portion of the rights taken away by force of arms from the
King. . . . Before the Living God, I never felt this action of mine to be a rebellion against
my mother land, her independence, and her rights, but (an act) for the support and
strengthening of the rights of my beloved race, the rights of liberty, the rights of the
Throne and the good of the beautiful flag of Hawai‘i; and if I die as a result of this my
deed, it is a death of which I will be most proud, and I have hope I will never lack the
help of the Heavens until all the rights are returned which have been snatched by the selfserving migrants of America.
As evidenced in the 1889 insurrection, a diverse community of natives and immigrants joined to
voice their shared grievances against the Reform Party and their loyalty to the independent,
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sovereign kingdom and its monarch. As the dissatisfaction of Native Hawaiians and Asian
immigrants in the kingdom grew, the revolutionaries would multiply.
During his nearly two decades as the ruling monarch of Hawai‘i, Kalākaua sought to
Ho‘oulu Lāhui, to grow the kingdom. While he worked within the kingdom by reawakening
Hawaiian culture, its hula, literature, history, and traditions, he also reached outward by forming
foreign alliances and adopting new loyal subjects in the kingdom. As historian Keanu Sai writes,
“Hawai‘i was built up of many racial ethnic extractions or heritage, but they all came under one
nationality, called a Hawaiian subject . . . Hawai‘i was a country of laws and nationality and not
necessarily a specific race.”158 Under the king’s initial immigration policies, Chinese and
Japanese immigrants naturalized and relinquished their former citizenship status, becoming
Hawaiian subjects. While an American oligarch organized under the Reform Party would later
enact exclusion laws that forbade Asian naturalization, the king successfully created a resistive
wedge of subjects against the white oligarch who sought dominate the Hawaiian islands
demographically and politically. Four years after the passage of the Bayonet Constitution, David
Kalākaua died of Bright’s Disease, connected to an on-going heart condition. As discussed in
the next chapter, his sister Lydia Lili‘uokalani would succeed to the throne, and building from
Kalākaua’s legacy of support from native and immigrant revolutionaries, Lili‘uokalani sought to
undo the Bayonet Constitution and to restore the rights of the monarch and its peoples.
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Fig. 1.1. J.J. Williams, “Kalākaua, King of Hawaii,” 1882-1883. Honolulu, HI, Black and white
Photographic Print, Hawaii State Archives, Photograph Collection, PP-96-12-008.
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Fig. 1.2. Trevor J. Lee, “‘Iolani Palace Decorated for Kalākaua’s Birthday,” November 2017.
Honolulu, HI, Digital Image.

Fig. 1.3. Trevor J. Lee, “Royal Coat of Arms of the Kingdom of Hawai‘i. Adopted by
Kamehameha III,” November 2017. Honolulu, HI, Digital Image.
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Fig. 1.4. “Kalākaua, King of Hawaii, 1836-1891 with Japanese Dignitaries and His Staff in
Tokyo,” 1881. Honolulu, HI, Black and white Photographic Print, Hawaii State Archives,
Photograph Collection, PP-96-13-012.

Top row: left to right: Col. Charles Hastings Judd, Kalākaua's aide; Jugai Tokuno Riyosaki,
Japanese 1st secretary of finance; and William N. Armstrong, Hawaiian immigration
commissioner and Kalākaua’s aide.
Fig. 1.5. “Kalākaua, King of Hawaii, 1836-1891, front and center, Hong Kong,” 1881. Honolulu,
HI, Black and white Photographic Print, Hawaii State Archives, Photograph Collection, PP-9613-001.

Bottom row: left to right: Prince Yoshiaki, King Kalākaua, and Yoshie Sano Tsunetani, Japanese
minister of finance.
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Fig. 1.6. “Kalākaua, King of Hawaii, 1836-1891 with Robert Louis Stevenson and his family,”
1889. Honolulu, HI, Hawaii State Archives, Photograph Collection, PP-96-14-010.

Fanny Stevenson, Robert Louis Stevenson, David Kālakaua, and mother Margaret
at Boat-House, 1889
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Fig. 1.7. Jan Gordon Fisher, “Robert William Kalanihiapo Wilcox,” Bronze Statue, 1993.
Honolulu, HI, Digital Image by Trevor J. Lee, 2018.

“He was known to the Hawaiian people as ‘Ka Liona Hae O Ka Pakipika’ (The Roaring Lion of
the Pacific). He was extremely popular among the Hawaiian people as an educator and
legislator. He served as Hawaii’s first delegate to Congress from 1900 to 1902. Wilcox led two
counter-insurgency movements in 1889 and 1895 against foreign interests which had seized
control of the Hawaiian Government. Tried for treason, he was found not guilty by a jury of
Hawaiians and part-Hawaiians under the ethnic jury system then in effect. In 1895 he again
organized an army to overthrow the Republic of Hawaii. The Republican forces suppressed the
counter-revolutionaries and Wilcox was court-martialed and sentenced to death. Sanford B.
Dole, President of the Republic of Hawaii, gave him a full pardon in 1898 after the U.S.
Congress intervened.
In 1880 King Kalakaua selected Wilcox among others to study abroad. He was admitted to the
Royal Military Academy at Turin, Italy, where he was graduated as an Officer of Artillery.
Promoted to Sub-Lieutenant of Artillery he was completing his studies when recalled by the
Hawaiian Government in 1887, Inspired by the Italian patriot, Giuseppe Garibaldi, Lieutenant
Wilcox is depicted here in his Garibaldi uniform which he frequently and proudly wore. He was
regarded by many of his countrymen as a national hero due to his commitment to defend the
independence of the Hawaiian Monarchy.”
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CHAPTER TWO
On Protest and Publication:
Anti-Colonial Writing of Under Hawai‘i’s Colonial Government
Following the death of her brother, the 54-year old Queen Lydia Lili‘uokalani ascended
to the throne in 1891, immediately entering into an on-going battle between foreign business
interests and Hawaiians royalists over the future of the island kingdom. She agonized over
petitions from Native Hawaiians calling for a new constitution and for the deposition of the
white oligarch who took power under the Bayonet Constitution. In her autobiography, she
writes, “To have ignored or disregarded so general a request I must have been deaf to the voice
of the people, which tradition tells us is the voice of God. No true Hawaiian chief would have
done other than to promise a consideration of their wishes.”1 On January 14, 1893, the queen
announced her intentions to replace the coup-supported Bayonet Constitution with a new
constitution that would return the powers of the Hawaiian monarch.
In response to the queen’s announcement, businessmen and annexationists formed the
Committee of Safety led by American lawyer Henry E. Cooper and supported by American
Minister John L. Stevens. On the afternoon of January 17 on the steps of Ali‘iolani Hale, Cooper
announced the overthrow of the Hawaiian monarch and the formation of the new provisional
government, which was authorized by Stevens with the landing of American troops purportedly
to “protect the lives and property of U.S. citizens.”2 When news of the announcement reached
the queen, she issued a concession in protection of her people:
Now, to avoid any collision of armed forces, and perhaps the loss of life, I do, under this
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protest and impelled by said force, yield my authority until such time as the Government
of the United States shall, upon the facts being presented to it, undo the action of its
representative, and reinstate me in the authority which I claim as the constitutional
sovereign of the Hawaiian Islands.3
Lili‘uokalani’s carefully worded response placed blame for the overthrow on the illegal actions
of the United States and left the monarch open to appeal for the reinstatement of the kingdom’s
sovereignty. In the meantime, the committee became the new mo‘i (king), which sought
recognition and complicity from the peoples of Hawai‘i.4 Nevertheless, under the new
government, laws and institutions were put into place to assimilate subjects of the kingdom into
American citizens and laborers, both assimilating Native Hawaiians and criminalizing Japanese
immigrants. However, this legal system proved to be unsuccessful in its erasure and diminution
of indigenous and the foreign subjects. Instead, the government’s law functioned as a productive
force in transforming culture and in generating new subjects of resistance, giving rise to counterculture and criminality.
As explained by Michel Foucault in Knowledge/Power, “In fact power produces; it
produces reality; it produces domains of objects and rituals of truth. The individual and the
knowledge that may be gained of him belongs to this production.”5 This productive power was
evident during this territorial period in Hawai‘i, in which systems of governance sought to
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reduce indigenous and foreign subjects to American law, but instead cultivated new sites of
resistance. The Organic Act of 1900, formally known as “An Act to Provide a Government for
the Territory of Hawaii,” was developed by the 56th Congress between March and April 1900
alongside plans for Puerto Rico and Alaska. Hawai‘i’s status was uniquely achieved by way of
incorporation, in which its government was modelled after the United States House and Senate
with all citizens of the Republic of Hawaii declared to be citizens of the United States and of the
Territory of Hawaii. Under this Act, federal laws were adapted to Hawai‘i, including
immigration, election, and labor legislation. This redefinition of Hawaiian citizenship expanded
the voting demographics in Hawai‘i by granting citizenship to all citizens and denizens, which
consequently both excluded Japanese who could not become naturalized and threatened the
majority Native Hawaiian electorate. These changes politicized the Native Hawaiian community
toward resistance, as they rallied to vote and to maintain representation under the territorial
government. Other Native Hawaiians who felt disenfranchised by the election system formed
civic clubs, seen as an alternative form of governance. Meanwhile, Japanese laborers who were
ineligible to vote turned to labor unions for representation against the election system.
The Hawaiian anti-colonial movement and the Japanese labor movement would gain
strength as Hawai‘i’s relationship with the United States rapidly evolved, shifting from a
provisional government (1893), to a republic (1894), then to a territory (1900). In the years that
followed, the deposed Queen Lili‘uokalani devoted her life to restoring the independence of the
Hawaiian Kingdom and to uplifting the status of her people. While many of Lili‘uokalani’s
former allies hedged relationships with the United States to secure power in the emerging
American government, the Queen remained resolute in her belief that Hawai‘i’s sovereignty
would be restored.
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This chapter looks at the anti-colonial literature of community leaders during the rise of
the American territorial government in Hawai‘i, including articles and speeches by John Nāwahī
and James Kaulia of Hui Aloha ‘Āina, Kinzaburō Makino’s newspaper Hawai‘i Hōchi, and
Lydia Lili‘uokalani’s autobiography, Hawai‘i’s Story by Hawai‘i’s Queen. Building upon her
brother David Kalākaua’s anti-colonial vision of a “Federation of Asian Nations” described in
Chapter 1, Lili‘uokalani’s literary works cultivate earlier international legacies but also focuses
attention on the West by forging alliances in England and the United States. These texts show
how the U.S. territorial claim on Hawai‘i and the demand for Asian immigrant laborers in the
United States in the early 20th Century produced complementary strands of anti-colonialism that
targeted contradictions in its professed democratic state and that brought recognition to the
Hawaiian kingdom’s right to sovereignty.

The Language of Resistance
In the fall of 1894, months after the Queen’s deposition, supporters conspired to restore
the Hawaiian monarch. This took shape in a three-day battle starting on the morning of January
7, 1895, when insurrectionists carried weapons and fired upon supporters of the new
government. Under a declaration of martial law, two hundred people were arrested, including
the former Queen Lili‘uokalani and her nephews David Kawānanakoa and Jonah Kūhiō.
Participants were convicted of treason and were sentenced to prison, and in some cases death.
However, Republic President Sanford B. Dole, at the urging of the public, offered clemency to
the insurrectionists, satisfied with the triumph of the new government.6 Nevertheless,

Neil Thomas Proto, The Rights of My People: Liliuokalani’s Enduring Battle with the United States, 1893-1917
(New York: Algora Publishing, 2009), 43.
6

88

Lili‘uokalani pressed on in her campaign to restore the Hawaiian monarch, traveling to the
United States and Britain to plead for foreign support and intervention.
Labelled the “Gladstone of the Pacific,” John Nāwahī was a loyal supporter of the queen.
During this time, he looked to examples from Haiti and Mexico to develop a local response to
the coup d’état.7 Nāwahī organized Hui Aloha ‘Āina o Nā Kāne, which was composed of 7,500
Native Hawaiian men from the islands of O‘ahu, Moloka‘i, Lāna‘i, Kaua‘i, Ni‘ihau, and
Hawai‘i, who petitioned for equal participation in the government for Native Hawaiians. The
sister organization, Hui Aloha ‘Āina o Na Wāhine, was led by Princess Abagail Kuaihelani
Campbell and supported by Nāwahī’s wife, Emma ‘A‘ima Nāwahī. Their organization boasted a
membership of 11,000 women, nearly twice the size of the men’s group. Both groups worked
for the sovereign rights of the Hawaiian nation, and they petitioned for recognition of their
indigenous monarch from overseas nations, including Japan, England, Germany and France. The
anti-annexationist groups addressed State Commissioner James Blout, demanding the
investigation of the events leading to the overthrow.8
Their theme of aloha ‘āina, translated as “love and respect of the land,” was a cultural and
political organizing principle for anti-colonial movements among Native Hawaiians. As
explained by anthropology professor Kekuewa Kikiloi, “The ‘āina sustains our identity,
continuity, and well-being as a people . . . The concept of aloha ‘āina is one of great antiquity
that originates from the ancient traditions concerning the genealogy and formation of the
Hawaiian.”9 According to the Kumulipo, or the Hawaiian creation chant, Native Hawaiians were
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descendants of the land in the form of Papāhanaumoku (earth mother). Historically, land and
geography organized Native Hawaiians through a system of ahupua‘a (land divisions) running
from the mountains to the sea. Within these ahupua‘a, resources were managed and shared
among family units, and this commitment to place served as the foundation of Hawaiian
community. Political science professor Noenoe Silva adds, “Aloha ‘āina, moreover, is an
important political concept. It includes the kuleana to mālama or care for the ‘āina. Kuleana
encompasses right, authority, and responsibility, and it suggests a familial relationship.”10 The
Native Hawaiian connection to land informed subsequent political actions. As late political
organizer Samuel Crowningburg Amalu expounds:
And if we as a people have looked upon earth as holy through all our history, can it be
any wonder that we are outraged when we find aliens and strangers who come upon our
lands, our earth, only to defile her? . . . And we care because it is our soil. It belonged to
us Hawaiians long before the Americans ever got their hands upon it. And we lost that
soil – It is part of the living flesh of Papa who was our ancient mother. O yes, our mother
and our bride. In most things we can become Americans – but not when our land is
tortured and destroyed.11
A foundation of anti-colonial Native Hawaiian movements, the values of aloha ‘āina organized
groups toward political action under the colonial government.
The expression of these values of aloha ‘āina exemplifies what philosopher Michel
Foucault describes as “insurrection of subjugated knowledges” as a potential resistance turned
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attention to “local, discontinuous, disqualified, illegitimate knowledges,” which destabilized the
naturalized hierarchies, epistemologies, and methodologies of the American empire.12 Foucault
remarks that “we are concerned, rather, with the insurrection of knowledges that are opposed
primarily not to the contents, methods or concepts of a science, but to the effects of the
centralizing powers which are linked to the institution and functioning of an organized scientific
discourse within a society such as ours.”13 Furthermore, the personal, local, and subjugated
narratives of those disenfranchised by the colonial government are what Jean-François Lyotard
defines as petíts récits, or “little stories,” that wage war on the master narrative, in this case the
assumed inevitability of American colonialism.14 The representation of the collective
experiences of those on the fringes of the provisional government unravels the American master
narrative. Literary theorist James Dorson points out, “narratives are always in flux, as the ‘dots’
of identity that constitute them are constantly being rearranged, the ‘lines’ between them
constantly redrawn. The meaning of a social narrative is thus resignified every time it
accommodates ‘little stories’ into its framework.”15 By adding to the overall collection of
narratives from this transitional period of the Hawaiian government, these ‘little stories’ reshape
the overall history of Hawai‘i and its annexation.
For many Native Hawaiians, these “little stories” come in the form of ancestral histories
that re/orient individuals and communities to the land and their kūpuna (ancestors). Pualani
Kanahele relates, “Ancestral memories offer us many lifetimes of experience, love, pain, belief,
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understanding and wisdom. They come to our lāhui as a gift and we can decide how this gift is
used.”16 Political scientist Noenoe Silva sees this reclamation of ancestral knowledge for Native
Hawaiians as a form of intellectual sovereignty in which they “are not ceding ground to
empiricists or other haole ideas of what counts as knowledge . . . despite opening ourselves to
possible ridicule as superstitious primitives or primitivists by the hegemonic culture.”17 Novelist
and literary scholar Ngũgĩ wa Thiong’o notes that “resistance to oppression includes reclaiming
a people’s land, politics, and culture, for economic and political liberation can never be complete
without the cultural.”18 As exercised among indigenous and immigrant writers in Hawai‘i,
ancestral lines provide a rootedness in land that helped the colonized to overcome colonial
alienation.
From a different site of resistance, Japanese immigrants in Hawai‘i became enemies of
the new state, seen as foreigners and threats to the United States’ control of the territory. As
described in Chapter 1, Once honored by Hawaiian monarch David Kalākaua with a most
favored nation status, Japan forged a close relationship with Hawai‘i during his dynasty, and
under these conditions Japan permitted the immigration of laborers to the islands starting in
1887. However, due to the increased potential for annexation to the United States, Japan was
concerned about its competing position in the Pacific and the rights of its people in the islands.
Japanese Foreign Minister Hoshi Tōru wrote to U.S. Secretary of State John Sherman:
My government cannot view without concern the prospect of a sudden and complete
change in the status of Hawaii whereby the rights of Japan and of Japanese subjects may
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be imperiled . . . I feel that I am justified in frankly enquiring from you, Mr. Secretary,
what provision has been made therein for the preservation and maintenance of the rights
acquired by Japan in her intercourse with Hawaii under the solemn sanctions of law and
treaty.19
On June 19, 1897, Hoshi announced a formal protest of the United States annexation of Hawai‘i,
arguing that the United States would “endanger the residential, commercial and industrial rights
of Japanese subjects in Hawaii secured to them by Treaty and by the constitution and laws of that
country.”20 More harshly, Japanese Minister to Hawai‘i Hisashi Shimamura was insulted when
the new republic turned away 1,125 Japanese immigrants by April 1897 in the months following
the overthrow. Enraged by this rejection, he publicly threatened war with the new government:
We ask, simply, that justice be done if it is proven that Hawaii is wrong. Indemnity to
the Japanese immigrants will be asked only in this event. If the affair is settled
satisfactorily, then immigration may continue from Japan as formerly, not otherwise.
Those Japanese left their homes under the laws of their Government, and they are
innocent of any wrong intent in coming here.21
The U.S. government quickly sought a resolution to the concerns of the Japanese ministers, and
they ordered the Republic of Hawai‘i to settle their claims by paying a $75,000 indemnity for
broken agreements with Japan related to the overthrow.22 This messy negotiation represented the
new government’s hasty shift in foreign policy relations. As the United States rapidly dissolved
treaties held by the Hawaiian Kingdom, Japanese immigrants were transformed from contract
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laborers and subjects of the kingdom into criminal foreign bodies. While appeasing the
American egalitarian consciousness through the overturn of labor contracts, the colonial
government also satisfied its capitalist need for menial labor through criminal law. Historian
Sally Engle Merry considers this change to the status of Japanese:
Annexation to the United States eliminated the contract labor and all the prosecutions it
entailed. Workers were now employed under contracts not enforced by penal sanctions.
Prosecutions focused instead on vagrancy, common nuisance, and other public order
offenses. . . . The number of Japanese defendants continued to be the largest, with 42
percent of all defendants.23
Although freed from labor contracts, the American government implemented laws that tried to
keep Japanese as an underclass of laborers.
During this time, Japanese language newspapers arose in Hawai‘i as oppositional
enterprises that expressed dissatisfaction with labor conditions and feelings of persecution under
the new government. These Japanese newspapers were passed among readers and plantation
camps, and they connected laborers to Japan through news and updates. At the same time, they
adapted readers to their local environment through explanations about local practices and
editorials about issues facing Japanese in Hawai‘i. The first newspaper, Hawaii Shinpō,
launched in 1894 and addressed the poor conditions under which Japanese lived in the new
republic. Later, labor leader Yasutaro Soga launched Nippu Jiji in 1895, which promoted the
voice of Japanese labor under the provisional government.24 Laws under the American colonial
government made a minority white population the ruling class of Hawai’i, while stripping Native
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Hawaiians, Chinese settlers, and Japanese laborers of representation in the new government.
However, under this new government, Japanese labor leaders and Hawaiian political organizers
cultivated a voice of anti-colonial protest. During the transitional period in Hawai‘i, this
collective protest literature culminates in a Foucauldian “insurrection of subjugated knowledges”
against the American empire.
Fred Kinzaburō Makino and Hawai‘i Hōchi
Working alongside Native Hawaiians in their protest of the new provisional government,
Japanese laborers fought against the assimilative forces that rendered foreigners criminals.
Under the Republic of Hawai‘i, citizenship requirements were limited to landowners, and they
barred many Asian immigrants from formal representation in the government. For this reason,
many Japanese formed labor pools modeled after American labor unions, which became a crucial
way for Asian laborers to gain representation in the Republic of Hawai‘i.
Labor organizer Kinzaburō Makino was among the most vocal in his anti-colonial
sentiment. Born in August 1877 in Yokohama, Japan, Makino was the son of British silk
merchant Joseph Higginbosom and Kanagawa oligarch Kin Makino. Just a year after Hawai‘i’s
annexation, Makino moved to the Island of Hawai‘i to work at Na‘alehu plantation in Ka‘u,
Hawai‘i and to help his brother, Jo, with his store. Two years later, Makino moved to Honolulu
to open his own store Makino Drug Store downtown. Inspired by the Japanese laborers’ strike of
1909, Makino got involved and became the chairman of the strike committee. Due to his role in
the strike, Makino was imprisoned and released in 1911 by special pardon.
Following the 1909 strike, the Hawaii Sugar Planters Association sponsored several
Japanese language newspapers that demonstrated a bias against the strike participants. For this
reason, Makino worried about the direction and rights of the Japanese community in Hawai‘i,
95

prompting him to launch the Japanese language newspaper Hawaii Hōchi in 1912, believing that
it would be an important tool in fighting for the rights of Japanese living in Hawai‘i. In the
inaugural issue of the Hawaii Hōchi, Makino writes:
The Hawaii Hōchi is a daily newspaper published in both the English and Japanese
languages. We shall not hesitate to expend our best efforts to promote the interests of
Japanese residents in the Territory of Hawaii. . . . Children born to Japan immigrants, and
they are numerically strong, are privileged to enjoy all the rights of American citizens by
virtue of being born in this land. They constitute a major potential force in future
American society and government. . . . I believe that Hawaii’s major industry is, and will
continue to be the sugar industry. I am sure that the sugar capitalists will have to
continue to rely heavily on the Japanese for the supply of laborers. Theoretically
speaking, it is generally considered that clashes are inevitable between capital and labor.
Therefore I cannot negate the possibility of future minor or major clashes between
Japanese laborers and plantation owners. If this should ever occur, I shall faithfully
report the facts based on the viewpoint of a Japanese.25
As an editor of and contributor to Hawaii Hōchi, Makino addressed injustices committed against
the Japanese community, including the denial of U.S. citizenship to Japanese enlistees,
assembly-line weddings held by the Immigration Office for Japanese “picture” brides entering
Hawai‘i, and most notably the persecution of Japanese language schools. At the
recommendation of Counsul General of Japan Hisakichi Nagataki, his newspaper organized
Japanese residents who were divided into business and religious groups. Through this united
front, Makino rallied support for Japanese language teachers and schools, which were under
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attack by a government that sought to Americanize its subjects. As an editor of Nippu Jiji,
Makino provided a voice and a rallying point for immigrant Japanese who had little legal
leverage within the colonial government.
In his campaign against so-called “assembly-line marriages,” Makino attacked the
common practice in which Christian wedding ceremonies were officiated at immigration
corridors. Makino wrote, “The Japanese residents, similar to Americans, should be allowed to
enjoy the freedom of worship, whereby they may select the type of religious service they desire,
even to the extent of having such ceremonies performed at temples and shrines.”26 As common
in Makino’s attack on the provisional government, he appeals to professed democratic ideals
while identifying injustices committed against Japanese in Hawai‘i. He continues, “But what is
the present practice? The immigration authorities are having Christian minister conduct a single
ceremony whereby numerous couples are joined in marriage simultaneously. There is no basis
for this forced ceremony.”27 Calling attention to this continued infringement on the freedom of
religion for Japanese immigrants, Makino’s voice runs counter to the dominant American
narrative of democracy. Makino proceeds with his proposal for change:
This undesirable practice of an assembly-line-type marriage ceremony must be
abandoned forthwith, and the picture brides should be allowed to have the privilege of
having ceremonies conducted according to their own religious faiths after debarkation.
Otherwise, representatives of all religious sects should be accorded the privilege of
entering the immigration compound in order to allow brides and grooms to have religious
services performed in accordance with their faith.28
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The term ‘assembly-line marriage’ identifies the mechanized and inhumane treatment of
Japanese that denies immigrants of their freedom of religion. By outlining this injustice, Makino
shows how mandates for assimilation undermine foundational American principles, while access
and accommodation offer opportunities for the United States to fulfill its egalitarian vision. As a
result of Makino’s intervention, the immigration center ended its forced marriage ceremonies in
recognition of the religious freedoms of immigrants.
A few years later, Makino entered into a larger battle against the assimilating forces of
the Hawaiian colonial government when anti-Japanese sentiment targeted Japanese language
schools. Introduced in 1923 by House member and chair of the Education Committee Emil
Clark, the Clark Bill required all school operations, teaching licensure, and textbooks to be
approved by the territorial Department of Public Instruction. This would force Japanese
language schools to adhere to territorial curriculum standards, including language requirements.
In response to this, Makino rallied eighty-seven Japanese language schools to challenge the
constitutionality of the bill. In his newspaper, Makino criticized those who “naki neiri” or “weep
in silence,” but rather he argued that “we see no reason of weeping into silence, when we are
forced to accept the measure which we cannot approve.”29 By February 1927, the battle over
Japanese language schools took a turn when the U.S. Supreme Court ruled the territorial school
control laws to be unconstitutional. The court advised that “Japanese parents had the right to
direct his own child without unreasonable restriction.”30 A month later at a gathering at Hawaii
Chuo Gakuen, Fred Kinzaburō Makino delivered what is considered to be his most famous
speech:
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The Americans feel it only proper that we took the action we did. The Americans are
only too well cognizant of the fact that it is the right of the people living in a free
democracy to advocate their rights guaranteed under the Constitution and to seek legal
clarification of doubtful points in the enforcement of laws. The Americans are not giving
the Test Case a second thought. They believe in sportsmanship and they shake hands and
become good friends after a violent fist fight.31
Again invoking democratic principles, Makino reaffirmed the proper actions of the Japanese to
oppose unjust laws, and it headed off any retaliation from the new government for their protest.
Instead, Makino depicted his movement as part of a friendly competition, governed by fair rules
and sense of sportsmanship. While many expected Makino to assume an apologetic tone to
avoid controversy from the territorial government, this metaphor instead positions Japanese as
fair players alongside Americans, and it further showed that Japanese were living up to
American ideals by exercising their freedom of speech. Makino concludes:
It behooves us, who live in this country, to understand the characteristics of the
Americans. Individuals and organizations alike must never forget to stand up for their
rights and freedom. But we must not become selfish or irresponsible in our actions
because of our victory. We ask that Japanese schools cooperate with the Territorial
government officials to strive to raise good American citizens capable of understanding
both the English and Japanese languages.32
Both an invocation to the Japanese and a promise to Americans to cooperate, Makino concluded
his speech with a reconciliation among protesters and government officials. Makino reportedly
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received “thunderous applause” for his speech, as well as words of congratulations from
Attorney Stafford, the inspector of language schools.
Described by Reverend Takeo Shimotori of Wahiawa, Oahu as “a source of joy and
comfort to the weak and oppressed,” Makino’s political writing and speeches organized a
disparate Japanese agenda, cultivated labor rights movements, and promoted the interests of
immigrants in the territorial government. Upon his passing in 1953, he left behind a record of
successful countermeasures against the threats to immigrants from the territorial government,
and he bequeathed a thriving newspaper that continues to live up to Makino’s initial promise:
“We shall be fair, but we shall protect the interest of the Japanese.”33
The Queen’s Life and Words
Just as Japanese sought to restore rights lost under the American government, Native
Hawaiians were unwavering in their insistence to restore the Hawaiian monarch. Following her
deposition, Queen Lydia Lili‘uokalani petitioned Congress, the U.S. President, and foreign
allying governments for assistance in returning the kingdom to Native Hawaiians. When her
message got lost in contradicting reports of tyranny, conspiracy, and incompetence, the queen
sought a larger audience through the publication of her autobiography Hawaii’s Story by
Hawaii’s Queen Lili‘uokalani in 1898. The New York Times calls this book the queen’s “first
serious effort to win popular support.”34 The reviewer observes that Lili‘uokalani “regards the
condition of affairs as calmly as Queen Victoria might, if the American colony in London should
compel her to sign an act of abdication and attempt to annex the British Isles to the United
States.”35 He concludes, “Evidently, whatsoever may be the result of the Senate discussion,
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henceforth Americans need not go to Europe for a royal author.”36 Written as a response to the
American colonial government in the Hawaiian Kingdom, the queen views her personal
autobiography as synonymous with the story of her lost kingdom.
Born in 1838, Lydia Lili‘uokalani attended the Chiefs Children’s School where she
showed talent for music, literature, and politics. In 1860, she met John Owen Dominis, a general
and the son of a Boston sea captain. She remarks about how Dominis’ protective mother never
accepted that her husband married a Hawaiian woman.37 By the 1880s, she published several of
her mele (songs), including the popular Aloha ‘Oe. In 1890, when Lili‘uokalani ascended to the
throne, the kingdom was suffering through a time of economic hardship due to a trade tariff and
political turmoil due to divisive opinions about the kingdom’s future. Nevertheless, the queen
was characterized as “strong and resolute, while her manner was notably dignified, and she had
the ease and the authoritative air of one accustomed to rule.”38
Her attempt to restore the power of the monarch through a new constitution, while
supported by two-thirds of registered voters, met opposition from the Reform Party, including
pro-annexationists and anti-royalists. Headed by Lorrin Thurston, the Reform Party led the
overthrow of the monarch and established a de facto provisional government. When the 1895
rebellion failed, Lydia Lili‘uokalani was accused of conspiracy and sentenced to five years of
hard labor, which was commuted to imprisonment in her bedroom at her home in Washington
Place. During her eight months of house arrest, she continued to write mele, correspondence,
and manuscripts that would uplift the Kingdom of Hawai‘i. Upon her pardon in October 1896,
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she travelled to Brookline, Massachusetts, where she stayed with her husband’s cousins William
Lee and Sara White Lee.
During this visit, Sara White Lee encouraged Lili‘uokalani to publish her autobiography,
and the queen agreed to collaborate with friend and stenographer Julius A. Palmer to develop the
manuscript. Published by Lee and Shepard, the queen’s autobiography was highly edited to
boost marketing and to minimize political ramifications. A letter from Palmer announces, “I
have already given you my opinion that Her Majesty’s book is in the main readable, and that
with some re-arrangement of the text to make the narrative carry a consecutive interest, and an
elimination of what is libelous [the latter comment apparently underlined by the Queen] it would
be well received in the United States and England.”39 Based on the manuscript, the primary
editors were likely cousin Sarah White Lee and niece Alice Lee. In response to the changes in
her manuscript, the Queen wrote to her cousin William Lee, “You good people of Boston could
not believe half the assertions made in my Diary but all I said I would not be afraid to say in their
presence, but I have given my consent to those alterations because dear cousins, I would please
you, and it does not matter much after all if you did alter it. Your advice is for my own good and
I yield to you.”40 The deletions included sections on a rivalry with Queen Emma Na‘ea Rooke,
controversy over the Bayonet Revolution, comments on Charles H. Clark who spied on the
Queen, and most substantially comments about President of the Republic of Hawai‘i, Lorrin
Thurston.41 Immediately preceding publication, Lili‘uokalani was informed that copyright for
her manuscript could not be obtained because she was not considered a U.S. citizen. While Sara
White Lee offered to obtain copyright for the Queen, no record of copyright for the manuscript
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can be found. In 1898, five years after the overthrow of the Hawaiian monarchy, Hawai‘i’s
Story by Hawai‘i’s Queen was published, representing the voice of the dethroned queen as
Congress considered the annexation of Hawai‘i.

Autobiography as Protest
As a defense of the Hawaiian Kingdom, the Lili‘uokalani draws upon her genealogical
history and life story as a counternarrative to unsettle the American colonial teleology42 that
views Hawai‘i as a territory of the United States. Beginning with her mo‘okū‘auhau
(genealogy), she traces her family history to Keawe-a-Heulu, a chief counsellor to Kamehameha
I. Unlike Western genealogy, the Hawaiian mo‘okū‘auhau recognizes birth parents, foster
parents, and a larger community of teachers and guardians, including Lili‘uokalani’s great-aunt
Kapi‘olani, and her nurses Hi‘ikua and Hulipahu. As part of this history, she recalls her greatgrandaunt, Kapi‘olani Kapelakapuokaka‘e, who “plucked the sacred berries from the borders of
the volcano, descended to the boiling lava, and there, while singing Christian hymns, threw them
into the lake of fire. This was the act which broke forever the power of Pele, the fire-goddess,
over the hearts of her people.”43 The story of Kapi‘olani acknowledges and reconciles Hawaiian
and Christian beliefs. This mo‘olelo (story/history) of Kapi‘olani, considered one of the first
Hawaiian Christian converts, is Lili‘uokalani’s explanation as to why the Hawaiian gods are
quiet and why it is permissible for Hawaiians to accept Christianity. This becomes a significant
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foundation for Lili‘uokalani’s autobiography as it reconciles the Hawaiian religion with Western,
Christian beliefs.44
The traditional version of this mo‘olelo depicts Kapi‘olani throwing stones into the
volcano to show that Pele had no power and that it was time for Hawaiians to accept Christianity.
Instead, Lili‘uokalani replaces the stones in the original narrative with Christian hymns. Rather
than throwing stones, Kapi‘olani offers a sacrifice, and instead of shouting threats and curses she
serenades the goddess with song. A symbol of the Hawaiian past, the volcano goddess’s
blessing represents a peaceful reconciliation with Hawaiian practices and culture. By placing an
emphasis on these hymns, Lili‘uokalani preserves the Hawaiian religion, not viewing Kapi‘olani
as a violent assault on Pele but more of a poetic resolution, in which the two seemingly
contradictory traditions are allowed to peacefully coexist.
In a later reference to the volcano goddess Pele, Lili‘uokalani calls this incident an
“overthrow of the superstitious fears of the fire-goddess through the brave acts of my aunt,
Queen Kapi‘olani, when she defied the power of the elements at this very spot.”45 Lili‘uokalani
is careful to point out that Hawai‘i has overthrown its former rituals and constructed a Christian
heritage for the kingdom in which the “propitiation of the volcano’s wrath is now but a harmless
sport, not by any means an act of worship.”46 She supplements this with references to King
Liholiho who translated the English Prayer Book into Hawaiian,47 and anecdotes about her and
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Princess Victoria’s service as choral leaders at the eminent Kawaiaha‘o church.48 In
Lili‘uokalani’s argument for self-rule, this Hawaiian Christian heritage challenges pagan
representations of their kingdom, and portrays the queen as upholding Western concepts of
civility.
Working against overriding views of American entitlement, this moʻokūʻauhau identifies
power from within the Native Hawaiian people, as the queen recounts her royal lineage:
For the purpose of enhancing the value of their own mission, it has been at times asserted
by foreigners that the abundance of the chief was procured by the poverty of his
followers. To any person at all familiar, either by experience or from trustworthy
tradition, with the daily life of the Hawaiian people fifty years ago, nothing could be
more incorrect than such assumption . . . As was then customary with the Hawaiian
chiefs, my father was surrounded by hundreds of his own people, all of whom looked to
him, and never in vain, for sustenance. He lived in a large grass home surrounded by
smaller ones, which were the homes of those the most closely connected with his service.
There was food enough and to spare for everyone.49
The queen’s descent from the ali‘i draws upon a history of responsible governance that upholds
the Western principles of the Rousseauian social contract. Philosopher Michel Foucault
explains, “the search for descent is not the erecting of foundations: on the contrary, it disturbs
what was previously considered immobile; it fragments what was thought unified; it shows the
heterogeneity of what was imagined consistent with itself.”50 Challenging monolithic views of
Hawai‘i as a pagan, tyrannical, feudalist kingdom, Lili‘uokalani shifts the Western understanding
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of genealogy, as her moʻokūʻauhau sets forth a synthesis of cultures and religious traditions and
a defense for Hawaiian sovereignty.

The Literature of Legal Analysis
A poet, musician, and scholar, the Queen applies her literary skills to an analysis of the
Treaty of Cession as proposed to the U.S. Congress by the transitional American government. In
her examination, Lili‘uokalani states that “anything like an extended criticism of the proposed
treaty will not be attempted here.”51 However, the Queen shows that the political is personal and
that her autobiographical accounts is in direct dialogue with colonial law. The treaty in question
bases its actions on an assumed:
natural dependence of the Hawaiian Islands upon the United States, of their geographical
proximity thereto, of the preponderant share acquired by the United States and its citizens
in the industries and trade of said islands, and of the expressed desire of the government
of the republic of Hawaii that those islands should be incorporated into the United
States.52
On this basis, this treaty drafted on behalf of Francis Hatch, Lorrin Thurston, and William
Kinney cedes the republic (Article I), land and infrastructure (II), civil, judicial, and military
government (III), and assets and indemnity (IV) of Hawai‘i to United States. In addition, a
provision of this treaty limits Chinese immigration, in adherence to U.S. Chinese exclusion laws.
The queen’s protest to the treaty highlights the “act of wrong toward the native and partnative people of Hawaii, an invasion of the rights of the ruling chiefs, in violation of
international rights both toward my people and toward friendly nations with whom they have
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made treaties.”53 This response re-centers Hawai‘i not as an appendage of the United States but
as a sovereign, international entity. Furthermore, her response denies the right of Thurston and
the Provisional Government to speak on behalf of the Hawaiian Kingdom. She writes, “My
people, forty thousand in number, have in no way been consulted by those, three thousand in
number, who claim the right to destroy the independence of Hawaii. My people constitute fourfifths of the legally qualified voters of Hawaii, and excluding those imported forth demands of
labor, about the same proportion of the inhabitants.”54 By recognizing the independence of the
Hawaiian nation and the indigenous majority electorate, Lili‘uokalani undermines the premise of
the treaty and highlights its actions that contradict the laws of the United States.
She adds that the “treaty ignores, not only all professions of perpetual amity and good
faith made by the United States in former treaties with the sovereigns representing the Hawaiian
people, but all treaties made by those sovereigns with other and friendly powers, and it is thereby
in violation of international law.”55 For this reason, Lili‘uokalani presents a moral argument,
writing, “I implore the people of this great and good nation, from whom my ancestors learned the
Christian religion, to sustain their representatives in such acts of justices and equity as may be in
accord with the principles of their fathers, and to the Almighty Ruler of the universe, to him who
judgeth righteously, I commit my cause.”56
Furthermore, responding to accusations of tyranny, the Queen highlights the atrocities of
the sugar growers that undermine American values of justice and equality. She writes:
The voters of this great and good nation are too free from suspicion. They have no idea
how they have been deceived, how much more they can be deceived. The poor
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Hawaiians, strangers on their native soil, excluded from their own halls of legislation,
have had their experience; alas, a bitter one. The Japanese, urged and inveigled and
bought to come to Hawaii while they were needed to increase the foreigners’ gold, have
had theirs; but the American people have theirs yet to get. The Hawaiian sugar planters
are having theirs from the drain on their pockets to support Thurston and those he
employs in this country.57
Following this poor record of representing indigenous Hawaiians and Japanese immigrants, the
oligarch in Hawai‘i continued to deny a voice to the majority populations under the new
government. Literacy requirements demanded that all voters read, write, and speak in English,
which disqualified many non-white voters who were literate in the Hawaiian, Chinese, or
Japanese languages, from participating in territorial elections. Nevertheless, although the
majority electorate in the territory of the United States belonged to Native Hawaiians, the U.S.
Congress – not territorial voters – appointed the Governor, who could veto legislation and could
not be impeached. Working in dialogue with these unjust laws, the queen’s autobiography
shows how racial inequities were codified under this law, but resist being limited by it through
the telling of her story. In spite of these laws that sought to silence and ultimately erase native
and foreign subjects from political participation, the circulation of their narratives through
alternate media forms still held weight and influence on political discussions as discussed in this
chapter.

Royal Image and Self-Fashioning
To further her image as the sovereign ruler of the Hawaiian Kingdom, Lili‘uokalani
draws upon the image of Queen Victoria, a female royal who established a public image that
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stabilized England during possible revolution. By referencing Queen Victoria as an icon,
Lili‘uokalani responds to accusations of tyranny and wastefulness and justifies her use of wealth
for the advancement of the Hawaiian kingdom.58 She introduces her visit to the Queen’s Jubilee
and details the presentation of wealth by other royal people from around the world. Lili‘uokalani
states, “There were duchesses with shining tiaras, marchionesses with coronets of flashing
stones, noble ladies with costly necklaces or emerald ear-drops . . . I have never seen such a
grand display of valuable gems in my life.”59 In recalling London during the Jubilee, she points
out the regalia hung in honor of the British royal, “Never could there have been a day when
London was more lavish of its holiday attire.”60 Lili‘uokalani also details the entrance of Queen
Victoria as she “ascended the dais, and advanced to her seat at its very centre.”61 This discussion
highlighting the respect shown to Queen Victoria is indicative of the respect that Lili‘uokalani
believes is due to Hawaiian royalty.
Lili‘uokalani compares the regalia of the Hawaiian people to the British in Victorian
England. In her retelling of the reception that she hosted in honor of Prince Albert’s visit to
Hawaii in 1869, she remembers greeting “all those connected with the government, indeed, all
the first families of the city, whether of native or foreign birth.”62 Lili‘uokalani recalls the arrival
of these families in carriages with drivers who “wore the royal feather shoulder-capes, and the
footmen [who] were also clad in like fashion.”63 She concludes that “it was considered one of
the grandest occasions in the history of those days.”64
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In a similar passage, Lili‘uokalani details the coronation ceremony of her brother, King
Kalākaua. This ceremony takes place at ‘Iolani Palace, described as a “large pavilion” reserved
as an elite right of the royal family. She details the “amphitheatre, capable of holding ten
thousand persons, intended for the occupation of the people.”65 In this remembrance of
Kalākaua’s coronation, Lili‘uokalani adds, “We were all attended by our kahili bearers, and
those ancient staffs of royalty were held aloft at our sides.”66 She details the “tabu sticks” and
“black velvet trimmed with white satin.”67 She highlights the feathers of the ‘ō‘ō birds,
culturally a sign of wealth: “This is a bird about the size of a robin, under whose wings may be
found the choice yellow feathers used in the manufacture of cloaks or collars exclusively
pertaining to the Hawaiian chiefs of high rank.”68 Lili‘uokalani defends this coronation and
similar displays of wealth, arguing that it bolsters the nation, concluding, “It was wise and
patriotic to spend money to awaken in the people a national pride. Naturally, those among us
who did not desire to have Hawaii remain a nation would look on an expenditure of this kind as
worse than wasted.”69 Building from examples in Europe, the conspicuous consumption70 of
resources by Hawaiian royals is justified to cultivate unity and nationalism among their people.
Like the lavishness of the Victorian Jubilee and the Hawaiian regalia of her brother’s
coronation, the queen herself became a commodity after her deposition, as the division between
public and private property entered common discourse. Jeff Nunokawa in his book The Afterlife
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of Property describes the Nineteenth Century in terms of commodification, noting that property
was defined as the private ownership of an item in Nineteenth Century novels. He therefore
concludes that public access meant the loss of private ownership. By applying this to characters,
he asserts that the public exhibition of a person transforms that person into capital as it
commercializes this person and offers him or her to be bought and sold. Conversely, the
clandestine person is seen as private property, purified by domesticity. Nunokawa states:
This image of innocence sequestered within the private borders of the midshipman’s
shop, of Walter Gay’s mind, and of matrimony is also an imperative that prescribes
innocence . . . Purification depends on privatization (only when things are pure are they
allowed to be private) . . . Privatization is cast by the novel as the means of sustaining or
producing purity.71
Those items that are pulled from public view have escaped the drive capital to enter commercial
circulation.
Queen Victoria most prominently embodied this exchange during her Jubilee when she
wore a notably plain gown in the mourning of her late husband Prince Albert. In “The Image of
Victoria,” literary scholar Thomas Richards notes, “To the further chagrin of her relatives she
had opted to wear, not the long robes of state, but a simple black satin dress. In such attire, she
could only appear all too human in the public eye.”72 Likewise, parallels between Queen
Victoria’s mourning over King Albert were associated with Queen Lili‘uokalani’s retreat into the
‘private sphere.’ After the Provisional Government found Lili‘uokalani guilty of treason, they
issued a fine of five thousand dollars and “an imprisonment at hard labor for five years.”73 In

71

Jeff Nunokawa, The Afterlife of Property: Domestic Security and the Victorian Novel (Princeton: Princeton
University Press, 2009), 54.
72
Lydia Lili‘uokalani, Hawaii’s Story by Hawaii’s Queen (Honolulu: Hui Hānai, 2013), 79.
73
Ibid., 289.

111

place of this hard labor, Lili‘uokalani was imprisoned in her home at Washington Place. She
purports that “its sole present purpose was to terrorize the native people and to humiliate [her].”74
During this time, Lili‘uokalani reportedly wrote music, read the Bible and the Anglican Book of
Common Prayer, crocheted, and discussed daily events with her sole companion, Mrs. Wilson.
Eight months after her imprisonment, she was released on parole and given to the charge of her
former advisor Mr. Wilson.75 Publicly locked in her palace for her alleged participation in
treason, Lili‘uokalani’s retreat was believed to purify the queen, in the same way Queen
Victoria’s absence from the public due to her mourning for Albert signified a public chastity.
Limited to parlor activities, Lili‘uokalani represented a preservation of the feminine sphere that
was untarnished by the imperial invasion of the United States. Unlike the plantation owners and
the members of the missionary party, Queen Lili‘uokalani was viewed as a non-participant in the
commercialization of Hawai‘i.
However, as the first queen of Hawai‘i, Lili‘uokalani was deliberate with her public
appearance, both borrowing from Victorian and Hawaiian feminine conventions but also using
gender as an excuse to break from rules of monarchal propriety. Following her imprisonment,
Queen Lili‘uokalani traveled to the United States and reportedly continued to devote her time
and effort to music and writing,76 labelled in a New York Times article as her “literary
retirement.”77 American newspapers characterized the ex-queen as a spectacle in mourning for
her lost kingdom: “As we passed eastward on our journey, the people crowded to the railway
stations, eager, no matter how brief our stop, to get a glimpse of the Queen of Hawaii.”78 The
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New York Times published updates regarding the Queen’s activities in the United States, with
one reporter emphasizing her plain appearance, “She was very simply dressed in black, with a
light silk waist. She wore no jewelry, except a plain opal ring.”79 The spectacle of the fallen
Queen of Hawaii was reminiscent of the transcendent materiality of Queen Victoria,80 in which
the public romanticized and thereby marketed the female image.
More tellingly, in a debate in the Senate over a pension for Lili‘uokalani, discussions
among senators commodified the queen’s life, assigning capital value to her actions and
livelihood. Senator Hoar proposed a $10,000 annual pension for the Queen on the grounds that
“he was satisfied her life had been quite blameless and spotless . . . [and] the beneficiary was ill
and old, and she had submitted to her rather cruel fate without murmur.”81 However, this idea
was met with great hostility, since most agreed that the Queen did not have an issue with the
U.S. government but with Hawai‘i. Senator Cockrell from Montana disagreed based on the
argument that “if we are to pension all the monarchs dethroned from our islands, we are likely to
have our hands full. There will be the Queen of Hawaii, the Queen of the Sulus, and the
monarchs of many other places.”82 Others also suggested that this was not a matter of obligation
but more of a work of charity. As this amendment was passed, the image of a needful ex-queen
emerged from their discussion. Out of this charity, the vote on the Civil Appropriate Bill that the
United States granted $200,000 to Lili‘uokalani for the Crown Lands in 1903.83
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In spite of her American public image as a domesticated ex-queen, Lili‘uokalani wielded
that image for her national agenda. She writes in her autobiography about the humiliation of
being forced to sign the abdication document using her husband’s surname as “Liliuokalani
Dominis.” While disgusted, she agreed to this demand in order to render the abdication void,
reminding the public that “there is not, and never was, within my range of knowledge, any such
person as Liliuokalani Dominis.”84 Literary critic Miriam Fuchs observes:
[Lili‘uokalani] portrays herself in ways that are familiar enough to convince Americans
that she shares many of their social, religious, and cultural values, but she carefully
reveals herself to be culturally different enough in order to convince them that Hawai‘i
should remain separate from their own country. By progressing through a paradigmatic
script, Lili‘uokalani develops herself as a woman with the trappings of late Victorian
conventions, and then gradually as a woman who is defiantly independent of convention
and critical of the forces that would colonize her and all Hawaiians.”85
Further posturing for the public, she humbly depicted herself as but “one woman, without legal
adviser, without a dollar to spend in subsidies, supported and encouraged in her mission only by
three faithful adherents, and such friends as from time to time expressed to her their
sympathy.”86 Nevertheless, the queen’s uses this image to gain an audience with congressmen
and the U.S. President. Understanding the force and influence of “one woman,” she reminds
readers of her royal entitlement: “I know what is due to me . . . as the princess royal, and as the
reigning sovereign.”87
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Beyond her own self-recognition, the people of Hawai‘i also understood the strength of
the queen. When Queen Lili‘uoklani died in 1917 at the age of 79, her funeral was held in the
throne room of ‘Iolani Palace, which was then the territorial capital. Reportedly, 40,000
mourners gathered for her funeral procession from the Palace to the Royal Mausoleum, including
members from the Japanese Chamber of Commerce, the Japanese Association of Hawai‘i, and
the United Chinese Society.88 The Pacific Commercial Advertiser reported, “The death of
Lili‘uokalani removed the only resident beneath the Stars and Stripes who had ever been a ruling
monarch in her own right, while it takes away from many thousands of Hawaiians the person
whom they continued to regard as their lawful queen, their ruler, never deposed in their hearts.”89
In spite of the American occupation, a funeral was held with a proper royal salute. The Honolulu
Star-Bulletin observed, “Japanese women in kimonos, Chinese women in trousers, Filipino
women in big, bouffant sleeves, and Korean women in white, slim costume of their lost land”
gathered at Kawaiaha‘o Church to pay respects to their departed queen.90
The Queen’s Songbook: He Buke Mele Hawaii
While writing her autobiography, Lili‘uokalani also worked on several poetic and
musical compositions, including her translation of the Kumulipo, the Hawaiian creation chant
transcribed by her brother David Kalākaua. During her visit to Washington, D.C., the Queen
compiled He Buke Mele Hawaii, which included Hawaiian musical compositions transcribed by
the queen. One copy of this book was sent to Queen Victoria as a gift, and another copy was
deposited in the Library of Congress.
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Lili‘uokalani’s early upbringing as the hānai (adopted) daughter of ali‘i nui (chiefs) Laura
Konia and Abner Pākī, who entrusted their child to the teachings of kahu (care taker) Ka‘ika‘i
who often sang to the young girl. From this experience, Lili‘uokalani remembers how music
was an important part of Hawaiian culture:
The Hawaiian people have been from time immemorial lovers of poetry and music, and
have been apt in improvising historic poems, songs of love, and chants of worship, so that
praises of the living or wails over the dead were with them but the natural expression of
their feelings. My ancestors were peculiarly gifted in this respect, and yet it is
remarkable that there are few if any written compositions of the music of Hawaii
excepting those published by me.91
The young Lili‘uokalani started her Western musical education at the age of three, when she was
sent to the Chiefs’ Children’s School where she played the piano, organ, and stringed
instruments under the teaching of missionary couple Amos Starr Cooke and Juliette Montague
Cooke. This training in both Hawaiian and Western music and poetics helped to shape
Lili‘uokalani’s compositions. While many of her early works are characterized as being in a
hīmeni (religious hymn) style, her later, more reputable works are considered mele ho‘opioipo,
Hawaiian love songs with rich metaphor and allusion. In 1866, she wrote an anthem for the
Hawaiian Kingdom, entitled “He Mele Lāhui Hawai‘i” at the request of the mo‘i (king) Lunalilo,
which was used until her brother Kalākaua changed the Hawaiian national anthem. Later in
1876, her mele “The Flower of Ko‘olau” was sold and circulated by Oliver Ditson Company of
Boston in what is considered to be the first Hawaiian song published in the continental United
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States.92
However, Lili‘uokalani’s most widely-circulated composition, “Aloha ‘Oe,” shows a
transition between the hīmeni (religious hymn) style to the mele ho‘opioipo (love song).
According to various accounts, Lili‘uokalani wrote this song after seeing her friend Colonel
Boyd receive a lei and hug from a young lady after a party with her sister and several friends at a
ranch in Maunawili in 1878. She later started humming a tune to herself and returned to her
Washington Place home to compose this song.93 The mele remembers:
Ha‘aheaa ka u i nā pali

Proud is the rain upon the cliffs,

Ke nihi a ‘e la i ka nahele

Creeping silently through the forest,

E hahai ana paha i ka liko,

Pursuing perhaps the leaf buds,

Pua ‘Ahihi lehua o uka.

Of the ‘Ahihi lehua blossom of the valley.

Aloha ‘oe, [a]loha ‘oe

Farewell to you, farewell to you

E ke onaona noho i ka lipo,

Fragrant one dwelling in the dark forest,

A fond embrace a ho‘i a‘e au,

A fond embrace then must I leave,

Until we meet again.

Until we meet again.

The setting in Maunawili captures the beauty of the natural springs that fed marshes and lo‘i.
Almost identical to Philadelphia composer Charles C. Converse’s hymn “The Rock Beside the
Sea,” a variant account claims that Charles Wilson pointed out this similarity to Lili‘uokalani,
but the queen considered this song to be an original work. The words speak of two lovers parting
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only to return at a later time. As the Royal Hawaiian Band toured with this song, the legend of
the mountain and beach naupaka as separated lovers, gradually became attached to this song.
The queen’s melodies also feature messages of protest following her overthrow. In her
famous song, “Ke Aloha O Ka Haku,” also known as the “Queen’s Prayer,” Lili‘uokalani’s
composition asks for mercy upon the enemies of the monarch. In her transcription, she notes that
this work was “composed during my imprisonment at Iolani Palace by the missionary party who
overthrew my government.”94 Using the four-verse, hymn-like structure, the pule begins by
recognizing a higher authority above the government (Verse1), and invokes those this as the
judge (Verse 2):
Ko‘u noho mihi ‘ana

As I reflect on wrong

A pa ‘ahao ‘ia,

In my imprisonment,

‘O ‘oe ku‘u lama,

You are my light,

Kou nani ko‘u ko‘o.

Your glory my support.95

The descending melody echoes the traditional kanikau (lamentations), traditionally used for
funerals, but in this case mourning the loss of the kingdom. At the same time, the song pivots
within its mourning, as she asks for forgiveness for those who sin against her (Verse 3) and finds
solace in her Christian values (Verse 4):
Mai nānā ‘ino‘ino

Look not negatively

Nā hewa o kānaka,

Upon the sins of men,

Akā, e huikala,

But forgive,
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A ma ‘ema ‘e nō.

That we shall be pure.96

While the first four verses were written in Hawaiian, the last verse is written in English, opening
her prayer to an international audience:
O Lord thy loving mercy,
Is high as the heavens,
It tells us of thy truth,
As ‘tis filled with holiness. Amen.97
Unlike mele, which traditionally express joy or love, the title labels this a pule (prayer). In her
composition, the Queen assumes a martyr-like status both invoking the biblical Lord’s Prayer in
which Jesus asks, “forgive us our trespasses, as we forgive those who trespass against us,” while
also enacting the Hawaiian tradition of ho‘oponopono (reconciliation, literally to make
righteous/to correct).
A similar sentiment of restoration and redemption can be found in one of her last mele
(songs). In 1896, a year after her release, the Queen traveled to the United States to seek a
restoration of her Kingdom. During this time, she sought to meet with Congressmen and
President McKinley to plead her case for a restoration of the monarch. In October 1896, she
composed the mele, “Ka Wai ‘Apo Lani” (Heavenly Showers), which affirms her right to rule.
The heavenly showers in the title refer to rain caught in a kalo (taro) leaf, which was believed to
be sacred and pure water. The queen’s mele uses this sacred water to describe herself and her
pure actions:
Me he alo ala o ka wai,

Reminiscent of being in the presence of a body of water
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Ka mākolu o ka wai ‘apo lani.

Is the heavy presence of royal and sacred taro-leafcaught-raindrops,

Ka walu o nā lani ka ‘ao nō‘ā,

The eight of the rulers is the fiery taro leaf sacrifice,

Ka lalapa ka ‘ena kū moku.

The leaping flames, the ruling glow of the land.

Like the water that has not touched the ground, the queen is confident that her abdication for the
sake of non-violence reaffirms her authority, and she is hopeful that the throne will be returned.
The chorus assures listeners:
A hiki mai ke aloha,

When compassion comes,

‘Ae pono mai ana,

There will be full approval

Ke kāheka kai kapu a Kane,

from Kane’s pool of sacred waters,

Ka mole, ke a‘a o ka ‘āina.

The foundation, the root of the land.98

This chorus offers hope to the people of Hawai‘i with a promise that the kingdom will be
resurrected. By centering on “Kane’s pool of sacred waters,” the song alludes to a mythic spring
that was considered “He wai e mana, he wai e ola” (The water of energy, the water of life).
According to legend, Kāne discovered water by plunging his staff into rocks, and this phallic
plunging and gushing of water represents the hope for the propagation of the Hawaiian kingdom.
According to Lili‘uokalani, Hawaiian music upholds the population’s pride in the Hawaiian
nation by preserving its history and culture. She continues on this topic: “The beauty and
harmony of the Hawaiian music in general and of these songs in particular have been so
generally recognized. But as soon as a popular air originated, it was passed along from its
composer to one of his most intimate friends; he in turn sang it to another, and thus its circulation
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increased day by day.”99
Denied her kingdom, the queen finds some solace in propagation and circulation of her
literary works. Her mele have a global reach that appears to transcend historic events, political
affiliations, and national boundaries. At the same time, these mele express pride and fond
remembrances of the Hawaiian Kingdom. As described in my earlier chapter, literature has the
potential to create a livable past for the colonized, onto which a resistance movement can build a
sovereign future. Although treaties attempt to undermine the queen’s sovereign rights, her
literature offers a counterweight to these legal documents, by allowing the Hawaiian nations to
thrive though poetry and song. Despite the structural changes under the U.S. territorial
government, the queen’s literature helped to form what theorists Jeanette Rodriguez and Ted
Fortier describe as a ‘cultural memory.’ As they explain:
“Sangre llaba sangre” (blood calls to blood) is an expression or metaphor that alludes to
blood as the carrier of one’s life, which is in turn connected to others. It is the life force
that allows one to access the affective, intuitive bond of community that surges up
without any rigid or rational trappings . . . Cultural memory, or blood calling out to
blood, and evoking recognition of truth are . . . as constitutive elements of memory.100
Literature’s potential to inscribe history and its injustices onto the Hawaiian culture makes the
retelling of the past a part of their identity and everyday life. In this way, as “blood calls out to
blood,” this literature becomes a part of their cultural memory, and it breathes life into their anticolonial movement.
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The People’s Protest
In 1893 following the overthrow of the Hawaiian monarch, Ellen Kekoaohiwaikalani
Wright Prendergast, a close friend of Queen Lili‘uokalani, recalls walking in Lanakila Park when
she came across former members of the Royal Hawaiian Band.101 These members refused to
sign an oath of allegiance to the Provisional Government and were released from their positions
in the band. Inspired by her conversation with these musicians, Prendergast wrote a song of
rebellion known as “Kaulana Na Pua A‘o Hawai‘i.” Also entitled in some publications as Aloha
‘Āina, it became the rallying cry of revolutionaries. Historian Nathaniel Emerson recalls that
this song had “on the Hawaiians the effect of the ‘Marseillaise’ on the French – ‘exciting and
exasperating.’”102 While the song’s veiled language appears to sing of the flowers of Hawai‘i, it
calls on the children (pua/flowers) of Hawai‘i to stand firm against the colonial government in
support of their queen:
Kaulana nā pua aʻo Hawaiʻi

Famous the children of Hawaiʻi

Kūpaʻa mahope o ka ʻāina

Ever loyal to the land

Hiki mai ka ʻelele o ka loko ʻino

When the evil-hearted messenger comes

Palapala ʻānunu me ka pākaha

With his greedy document of extortion

Also referred to as “Mele ʻAi Pōhaku,” or “the Stone-Eating Song,” the song makes a statement
of self-reliance and sovereignty. It remembers the band members who would rather walk out on
their jobs and eat rocks, rather than sign an oath of loyalty to new government:
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ʻAʻole mākou aʻe minamina

We do not value

I ka puʻukālā a ke aupuni

The government's hills of money

Ua lawa mākou i ka pōhaku

We are satisfied with the rocks

I ka ʻai kamahaʻo o ka ʻāina

The wondrous food of the land

The poetic resolution of the stone-eaters’ fate finds hope in looking to the land for sustenance, as
the poet remembers ka ʻāina (the land) as the provider of ka ‘ai kamaha‘o (the wonderous food).
Following this theme of aloha ʻāina, the song restates its support for the queen:
Mahope mākou o Liliʻulani

We support Lili‘uokalani

A loaʻa e ka pono o ka ʻāina

Who has won the rights of the land

Haʻina ʻia mai ana ka puana

And so the story is told

Ka poʻe i aloha i ka ʻāina

Of the people who love the land

Adopted by the Hawaiian National Band and Hui Aloha ‘Āina as the patriot’s anthem for
Hawai‘i, it encourages Hawaiians and the oppressed in their on-going struggle under the new
government.
James Keauiluna Kaulia found great inspiration in this song when he became a successor
to John Nāwahī as leader of Hui Aloha ‘Āina. A sheriff from the island of Hawai‘i, Kaulia later
became a lawyer to better support his people. He served as a secretary for Hui Aloha ‘Āina
under Nāwahī and was later elected president in 1897, just as President William McKinley
submitted a Treaty of Annexation to the U.S. Senate for ratification.103 Kaulia immediately
responded with his disapproval of the proposed treaty, “As president of the Hawaiian Patriotic
League of the Hawaiian Islands, I honestly assert from an intimate knowledge of the Hawaiian
people that they, men and women, as a race and nation, are emphatically opposed to the
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annexation of Hawaii to the United States of America or to any other nation. We love our
independence too dearly.”104 Atop the steps of ‘Iolani Palace, he rallied crowds of Native
Hawaiians to voice their protest:
Shall Hawaiians remain reticent on this subject until we lose our independence? This
report has reached us from abroad, and shall we remain silent like preserved sardines?
Do not slumber because we are weak and helpless. Our weakness is our strength if we
only unite. I urge you all to adopt the resolution. Read the history of republics and you
will find out that the aborigins have always been driven to the mountains and holes, like
rats and cats.105
Throughout that year, Kauila worked with members from Hui Aloha ‘Āina and leaders from
other hui (organizations) to gather signatures from Native Hawaiians opposed to the territorial
government. In what became known as the Kū‘ē petition, the patriot organizations collected
thirty-eight thousand signatures in “protest against the annexation of the said Hawaiian Islands to
the United States of America in any form or shape.” Kauila and Queen Lili‘uokalani handdelivered the 556-page set of petitions to Senator Hoar of the Committee on Foreign Relations in
Washington, D.C.. Due to the compelling Kū‘ē petition, the Senate rejected McKinley’s Treaty
of Annexation. To this day, there continues to be no treaty or act legally joining Hawai‘i to the
United States.106
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Under the colonial government, the writing of James Kaulia, Kinzaburō Makino and
Lydia Lili‘uokalani inspired new voices of anti-colonial protest that speak against the injustices
committed toward the indigenous and immigrant residents in Hawai‘i after the overthrow of the
Hawaiian monarch. While highlighting personal narratives and legal rulings, these compositions
introduced ‘small stories’ that unsettled the grand imperial narrative of the United States.
Utilizing print media, popular publishers, and ethnic community organizations, the insertion of
their stories into the otherwise closed conversation about the future of Hawai‘i created new
‘dots’ of identity that redrew the arc of the kingdom’s history. As expanded on in Chapter 3, the
nephew and royal heir of Lili‘uokalani, Jonah Kūhiō Kalaniana‘ole would continue the queen’s
anti-colonial legacy, and Takie Okumura would develop a parallel line of advocacy with Fred
Kinzaburō Makino for Japanese laborers. From the fringes of the colonial government, these
voices challenged the colonial state and reasserted hope for a sovereign kingdom.
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Fig. 2.1. Hawai‘i State Archives, “Lili‘uokalani, Queen of Hawai‘i,” 1891-1893, Black and
White Photographic Print. Honolulu, HI, Hawai‘i State Archives, Photograph Collection, PP-9811-005.
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Fig. 2.2. Alexander Bassano, “Queen Victoria,” 1882, Albumen Photographic Print Carte de
Visite. London, Royal Collection Trust, Photograph Collection, RCIN 2105818.

Fig. 2.3. Hawai‘i State Archives, “Lili‘uokalani, Queen of Hawai‘i,” 1891-1893, Black and
White Photographic Print. Honolulu, HI, Hawai‘i State Archives, PP-98-12-006
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Fig. 2.4. Marianna Pineda. “The Spirit of Liliuokalani.” Bronze Statue, 1981. Honolulu, HI,
Hawaii State Foundation on Culture and the Arts, Digital Image by Trevor Lee, 2018.

“Ola mau ko kākou Mō‘ī Wahine i ke aloha ‘onipa‘a ma nā pu‘uwai o kāna po‘e aloha ‘āina.
Our Queen lives forever with steadfast devotion in the hearts of her loyal people.”

128

CHAPTER THREE
On Camps and Containment:
Alien Land Laws and Hawaiian Homesteads
On January 4, 1894, historian and educator William DeWitt Alexander appeared before
the U.S. Committee on Foreign Relations to discuss the overthrow of the Hawaiian monarch and
the newly established Republic of Hawai‘i. In this hearing, he characterized the Hawaiian
people as incapable of self-governing and “too much petted and pauperized by the Government
and their white friends, to develop habits of self-reliance.”1 Alexander concluded that “in order
to save them, President Dole and his colleagues have elaborated a plan for giving the Kanakas
homesteads out of the Crown lands, not transferable, on condition of occupation.”2 Recognized
in the United States was an expert witness on the Hawaiian people and their affairs, W. D.
Alexander’s testimony is cited in the development of land laws, the annexation of Hawai‘i, and
later in the passage of the Hawaiian Homestead Act of 1920. In DeWitt’s opinion, Hawaiians
and immigrants were susceptible to the excesses of modernity3 with its expansion of technology,
rapid industrialism, and mass urbanization, and homesteading was necessary to reintroduce these
groups to values of “industry.” The homesteads described by DeWitt were created in the Land
Act of 1895, which merged Crown Lands and Government Lands into Public Lands available to
“citizens, denizens, and those with special rights of holding.”4 Appointed President of Hawai‘i,

William De Witt Alexander. “Personal Recollections of the Revolution of 1893,” Congressional Serial Set
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tariffs.
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1

129

Sanford B. Dole accounts for the reorganization of land tenure, writing that he “intend[ed] to
provide for different methods of furnishing land to settlers, and to make it well nigh impossible
for speculators to get a chance at the public lands.”5 Modeled after the American homesteads of
Westward expansion, homesteading in the Territory of Hawai‘i was intended to benefit primarily
Native Hawaiians and European immigrants, and under this program 223 Hawaiians took
ownership of homestead land between 1895-1899.6
Rooted in a Lockean belief in the natural right for people to accumulate property through
labor, the homestead ideal instead served as a tool for American deterritorialization and
expansion. In theory, the homestead was presented as a benevolent act of the government that
would place people on fertile land for cultivation and personal rehabilitation through hard work.
However, in practice, this justified the forcible movement and confinement of populations,
notably exemplified by the Jeffersonian attempt to convert nomadic Native Americans into
farmers.7 The movement of settlers to farmlands was also a barring of indigenous populations
from nomadic routes, sites of worship, and natural resources.8 In Hawai‘i, the homestead entered
into public discussion as the kingdom transitioned into a territory of the United States. These
discussions proposed the Hawaiian homestead as a civilizing tool that would make productive
American citizens out of Native Hawaiians through agricultural labor and land ownership.
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A government-sanctioned space, the homestead is an act of remembering and reinventing
the past in an attempt to return humans to a natural, premodern state. As explored in earlier
chapters, the recreated past builds from a contemporaneous body of texts that addresses current
issues while trying to understand its own history. At the turn of the Twentieth Century,
accounts, such as those by the aforementioned William DeWitt Alexander, fixate upon the
precolonial era as a period uncorrupted by technology, urban development, and modernity. In
his Brief History of the Hawaiian People, DeWitt chronicles the rise and fall of the Hawaiian
monarchs reading the lives of the ali‘i (chiefs) as cautionary tales against the dangers of
extravagance. DeWitt concludes this history with a warning to readers against the “unmixed
blessings” of prosperity in Hawai‘i:
Industry, virtue, and intelligence are, after all, the chief riches of any country. The only
dangers to this kingdom are from within and not from without. Vice, intemperance,
extravagance and reckless party spirit are its worst enemies . . . If you [the youth of
Hawai‘i] grow up self-respecting, law-abiding citizens, loyal to your country, jealous of
its honor, and proud of its history, it may yet become what it is sometimes called, “The
Paradise of the Pacific.”9
Building upon these histories of an idyllic precolonial past, the prescribed homestead signifies a
remedy and reparation for the problems introduced into Hawai‘i by colonists, while ignoring
those colonial injustices.
Filling the gaps of such prominent narratives of the State, this chapter turns to the
pamphlets, speeches, and publications of Hawaiian Prince Jonah Kūhiō and Japanese community
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organizer Takie Okumura, who offer influential yet less recognized accounts of the homestead
program in Hawai‘i. As exemplified in earlier chapters, literature has the potential to undo grand
colonial narratives by calling attention to “local, discontinuous, disqualified, or nonlegitimized
knowledges,”10 rewriting the past and redirecting readers toward a different future. In this same
way, the writings Kūhiō and Okumura introduce counter-narratives showing that the
displacement of both Native Hawaiians and immigrants was not an inevitable or necessary turn
in history and reveal the government to be a stakeholder, benefitting American business with the
relocation of racialized bodies.
From one perspective, early Hawaiian revolutionary and later Republican Congressional
delegate Jonah Kūhiō envisioned a plan for land grants as reparation to the Native Hawaiian
people. However, as is seen in the speeches and writing of the delegate, the colonial U.S.
government quickly developed this into a tool for containment. Born in 1871, Jonah Kūhiō was
considered to be an heir to the Hawaiian throne following his aunt Queen Liliu‘okalani if the
monarchy had continued. He attended St. Matthews School in San Mateo, California and later
the Royal Agricultural College in England. Kūhiō became an early member of the Home Rule
Party following the overthrow of Queen Liliu‘okalani, and he was jailed for treason due to his
participation in a failed insurrection. In 1903, Kūhiō launched his career as a Congressional
delegate to the U.S. Congress, where he served for ten consecutive terms. Kūhiō successfully
petitioned the federal government to fund highways, harbors, and other infrastructure in Hawai‘i,
but his speeches and letters that advocate for the homestead are among Kūhiō’s most strategic
and eloquent texts.
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From another perspective, Takie Okumura was a former liberal democratic activist who
later became a missionary working with a government-sponsored, Back-to-Farm movement that
encouraged Japanese to return to laborer positions on plantations. Born to a samurai family in
1865 in Kochi, Japan, Okumura grew up during the transitional Meiji Restoration when the
warrior class lost their privileges and commercial trade expanded with the West following the
Harris Treaty in 1858. Okumura worked as part of a countercultural movement before being
ordered to leave Tokyo under the Preservation of Public Peace Law of 1887. He entered
Doshisha Theological School in Kyoto and travelled to Hawai‘i as a missionary after graduating
in 1894 at the prompting of internationalist elite Frank Cooke Atherton and Japanese trader
Eiichi Shibusawa. Confronting American colonial prejudices, Okumura rallied the Japanese
community in Hawai‘i to establish the first Japanese language school. He also launched the first
Japanese hospital, raised funds for the first interracial YMCA, and founded and led Makiki
Christian Church where he served as a community leader. While affirming Japanese cultural
institutions in Hawai‘i through a variety of programs, Okumura’s evocative sermons and
pamphlets contrast the protest writings of contemporary Fred Kinzaburo Makino (discussed in
Chapter 2) by arguing for the assimilation of Japanese, rather than resistance to the American
territory.
Although living in separate social circles, both Kūhiō and Okumura are products of a
similar ideological containment. This containment is the isolation of social differences,
including conceptions of culture, history, and geography applied to both indigenous and
immigrant subjects to preserve ideals of American democracy. Unlike assimilation, which
encourages subjects to surrender differing, antagonistic beliefs or practices, containment allows
subjects to maintain their cultural identity but are kept separate apart from the dominant society.
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In his chapter, “Invisible Bullets,” Stephen Greenblatt defines containment: “To observe an ideal
image [of the potentialities of character] involves as its positive condition the constant
production of its own radical subversion and the powerful containment of that subversion.”11
Understood as the tendency for a hegemonic power to limit and to utilize rebellion in order to
reinforce its entrapments, containment functions on an ideological level by prescribing what is
real, possible, and desirable for opposition. In this way, an established government or occupying
power often neutralizes civil transgressions and political resistance, then redeploys them to
reinforce societal stability. Both Kūhiō and Okumura strive to protect and to improve the
welfare of their ethnic communities, yet they straddle obligations to ethnic alliances and to
national allegiances, which do not always align. Although initially a member of the Home Rule
Party, Jonah Kūhiō underwent a rapid shift in ideals when he was approached by prominent
businessmen, Joseph Cooke, Jack Atkinson, and Alexander Baldwin, to become a Republican
candidate. Kūhiō’s acceptance of this nomination brought about an end to the Home Rule Party
and arguably a containment of the restoration movement. Similarly, Okumura valued the
retention of language and cultural traditions among Japanese expatriates, yet he feared that these
ethnic ties would limit the ability for Japanese youth to thrive in the American territory. When
second-generation Japanese laborers sought higher wages and aspired to manage their own farms
and business, Okumura took the side of American plantation owners who arrested and
criminalized the Japanese immigrants who staged the strike. Instead, Okumura advised Japanese
to return to the plantations and to work patiently under existing conditions.
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How do we read the texts of these countercultural figures who also worked on behalf of
assimilative forces of the government? What are these “invisible bullets” that halt revolutions
and transform rebellion into assimilative forces? How does the imagined homestead come be an
important signifier of the Hawaiian Kingdom’s past, America’s ongoing reparation, and
Hawai‘i’s envisioned sovereign future? As I will explore in this chapter, contradictions within
the homestead ideal reflect competing visions of citizenship within the new American territorial
government in Hawai‘i. As set forth by Jonah Kūhiō and Takie Okumura, these writers envision
a nation that can accommodate the ethnic and cultural differences of Hawaiians and Japanese
while also upholding democratic ideals and economic equality. As such, they believed in the
homestead as a tool for repairing this plural democracy.

History of the Symbolic Homestead
The Western tradition of the homestead is rooted in principles of natural law, evident in
John Locke’s Second Treatise of Government (1690), which asserts, “As much land as a man
tills, plants, improves, cultivates, and can use the product of, so much is his property. He by his
labour does, as it were, enclose it from the common.”12 Locke’s treatise was written in response
to the European enclosure movements of the late 18th Century and early 19th Century,
recognizing the economic transition from open field feudal systems to capitalist systems of
private property. During this time, landlords reclaimed the commons (or open lands) by setting
up fences and walls, prompted by market demands for mass agricultural cultivation, which
required large private tracts of land. However, these boundaries obstructed rural farmers from
accessing the land that was once their livelihood.
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Thomas Jefferson, blaming the impoverishment of rural European farmers on
inappropriate land laws, sought to adapt Locke’s theory of property to colonial America. In
Notes on the State of Virginia (1787), Jefferson asserts that it is humanity’s natural right to work
the land and that the State violates its social contract when it denies citizens of that right. He
writes:
Those who labour in the earth are the chosen people of God, if ever he had a chosen
people, whose breasts he has made his peculiar deposit for substantial and genuine virtue.
It is the focus in which he keeps alive that sacred fire, which otherwise might escape
from the face of the earth. Corruption of morals in the mass of cultivators is a
phenomenon of which no age nor nation has furnished an example. It is the mark set on
those, who not looking up to heaven, to their own soil and industry, as does the
husbandman, for their subsistence, depend for it on the casualties and caprice of
customers. Dependence begets subservience and venality, suffocates the germ of virtue,
and prepares fit tools for the designs of ambition.13
Jefferson outlines a system of ownership in which land use determined the validity of property
rights, and so-called waste lands would return to the commons once they are no longer
cultivated. Accordingly, for Jefferson, land should not be accumulated by monopolies, trusts, or
large feudal estates, but rather it should be democratically distributed to those who worked and
lived off the land. While policies took a different turn when the United States sold large tracts of
land in the West to pay its war debts, subsequent land and homestead acts still promoted these
principles of Jeffersonian land use.
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Leading up to the Civil War and the Emancipation Proclamation, the homestead signified
Free Soil on which emancipationists and freed slaves would build a democratic, agrarian utopia.
Henry Nash Smith in Virgin Land recalls Congressional debates over homesteading in which
supporters of the Homestead Bill imagined a “classless society . . . with its division of the soil
into small farms tilled by their owners.”14 In contrast to the feudal romance of slaveholding
plantations of the South, the Free Soil Party argued for emancipation and sovereignty through
settlement in the West, with a motto of “Free Soil, Free Speech, Free Labor and Free Men.”15
With the passage of the Homestead Act of 1862 by President Abraham Lincoln, land was
available to anyone who took up arms for the United States, including heads of households,
women, and freed slaves.
While this bill helped to facilitate the settlement of 270 million acres of homestead land
for men, women, immigrants, and newly freed slaves, this legislation ignores important
contradictions between state law and assumed natural law in order to maintain the illusion of
Free Soil as an untouched frontier. In fact, the distribution of Free Soil is the redistribution of
land that was already worked on by Native Americans. According to Locke’s principles of
Natural Law, those Native Americans should then hold a claim to this land due to their labor.
However, state laws granted preference to Western agrarian work, and overlooked indigenous
forms of labor. In the Indian Appropriations Act (1851), Native Americans were relegated to
reservations, and the Dawes Act (1887) broke those reservations into parcels for farming. Henry
Dawes proposed the homesteads to promote civilized behavior among Native Americans,
believing “for the Indians to be civilized they must wear civilized clothes, cultivate ground, live
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in real houses, ride in Studebaker wagons, send their children to school, drink whiskey and own
lands.”16 On the contrary, this displacement devastated Native American populations, when the
U.S. legislature awarded un-allotted reservation land to American colonial settlers as surplus
(about two-thirds of the share). Like all texts, these land laws are rooted in ideology and history;
however, when a racial ideology that views Native Americans as unproductive and unsettled
becomes authorized by the state through law, it has the power to facilitate the movement of
indigenous peoples. Enforced by common laws, this containment of indigenous populations
served to maintain the image of Free Soil as open land, clearing the way for American
homesteaders.17
As Native Americans were moved to reservations on the continental United States, this
pattern of dispossession simultaneously took root in Hawai‘i when missionaries and plantation
owners enacted plans for homestead rehabilitation based on Lockean views of Natural Rights.
At the advice of these missionaries, King Kamehameha III set aside land for the maka‘ainana (or
commoners) under the Great Mahele (or the Great Land Division) of 1848, believing that fee
simple18 ownership of land by the maka‘ainana would bring about moral behavior. Missionaries
also believed that land ownership would facilitate the adoption of Calvinist values and the
surrender of so-called profane traditions of dance, religion and culture. Prior to this, a system of
stewardship existed in which land was administered to maka‘ainana by a konohiki (land
manager) and overseen by the ali‘i (chief). However, very little land (28,658 acres out of
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984,000 acres) passed to the maka‘ainana, with the remainder held by the Hawaiian monarch in
trust as part of the crown lands. Modern historians blame the small land distribution on high
costs for land surveys, the small size of land parcels offered, and corruption in the Land
Commission. With the overthrow of the Hawaiian monarch in 1893, the crown lands were
claimed by the Republic of Hawai‘i, which were then ceded to the U.S. government upon
annexation in 1898. Since these crown lands also included land held in trust for the
maka‘ainana, their claim also was seen as being lost to the federal government. Similar to
Native Americans, the homestead ideal justified the dispossession of indigenous people from
their land in the name of rehabilitation, ignoring contradictions between state and natural rights.
As a shadow to the displacement of indigenous communities, the homestead ideal in its
implementation also worked to ban immigrants from land ownership. As a new territory of the
United States, Americans questioned whether Hawai‘i could assimilate to the American nationstate due to its large population of Asian laborers. Japan’s public disapproval of the American
overthrow of the Hawaiian monarch and the continued presence of Japanese war vessels in
Honolulu Harbor led Americans to particularly view Japanese residents in Hawai‘i as disloyal
and unassimilable to the United States. John McAllister Schofield in the House of Foreign
Affairs branded the Japanese as a threat and proposed that a “reserve militia” be developed from
native residents. 19 To guard against the threat of Japanese, the legislature proposed that
homesteading could attract American and European migrants to accompany Native Hawaiians in
developing a middle class based on independent farming. In the assimilation of the Hawaiian
territory, the homestead embodied a democratization and Americanization of Hawai‘i, and for
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this reason immigrants assumed to be unassimilable were restricted from the homestead
program.
In 1898 when Hawai‘i was annexed as a territory of the United States, Japanese became
contract laborers instead of indentured servants; however, they were limited in their land
ownership rights. By 1900, nearly 12,000 Japanese immigrated to the U.S. mainland, many just
released from indentured labor in Hawai‘i, hoping for higher wages and better opportunities for
independent farming. However, as Eiichiro Azuma in Interstitial Lives explains, these Japanese
still faced “racial containment” in two ways: legal prohibitions on land ownership for “aliens
ineligible for citizenship” and racial tensions from neighboring farmers that erupted into more
anti-Japanese legislation and even violence.20 The consequence of these pressures limited their
locations for settlement and pushed these Japanese to assimilate into white American
communities.
However in Hawai‘i, Japanese did not have the same restrictions on land ownership, and
they therefore saw the homestead as an opportunity for economic mobility and a chance to
assimilate to American society. The Organic Act of 1900 upheld laws governing public lands
previously implemented under the Republic of Hawai‘i to be applied to the Territory of Hawai‘i.
Under this, 25 or more American citizens of any race could apply to the Commissioner for a
homestead tract, while limiting monopolies held by large plantation owners. For many Japanese,
this became an opportunity to move from labor to independent farm ownership and management.
Newspapers highlight notable immigrants who successfully made that leap, such as Kotaro
Tanaka from Hiroshima who established the Kahana Agricultural Company in Kahuku and
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Ushisuke Taira from Okinawa who established the Hawaiian Industrial Company in Honolulu.
From these success stories, writers such as Takie Okumura construct an image of the homestead
as a gateway to the American Dream. Okumura invested hope in the homestead ideal, believing
that Japanese immigrants and their descendants could find fulfilling and spiritually uplifting
opportunities to assimilate into the American nation-state.
However, legislators and American citizens did not believe that Japanese were
compatible with homesteading, and they perceived the growing class of Asian farmers as a
threat. These fears were ignited during a seven-month strike of Japanese, Chinese, Portuguese,
and Filipino workers. Although this strike was a collaboration across multiple ethnic groups, it
was labelled a “Japanese conspiracy” by many media sources and plantation leaders. Previous
strikes were considered only a nuisance to plantation owners, but the 1920 strike was emblematic
of the declining availability of Asian labor and the increase of Japanese owners and leaseholders
and growing ethnic population in Hawai‘i. The Military Intelligence Department reported, “As
more and more of the younger generation of territorial-born Japanese who are American citizens
by birth reach their majority, there is a real danger that there may arise in Hawaii just such a
question of land ownership as now vexes California and other western states.”21 In 1920, many
Nisei (second-generation Japanese) opened independent farms and proved to be a direct
economic threat to long-standing white plantations. This resulted in several failed bills proposed
in the 1920 territorial legislature similar to that of the Alien Land Laws in California.
The racial antagonism toward Japanese helped to form what would become the Hawaiian
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homestead. That same year in 1920, the would-be Prince of Hawai‘i Jonah Kalaniana‘ole Kūhiō
appeared before Congress in support of a rehabilitation bill for Native Hawaiians that would
offer homestead leases to qualified applicants. During this time, Native Hawaiians were allowed
limited access to homestead land because preference was assigned to sugar plantation owners
and farmers in the island. Although receiving much criticism for his approach, Kūhiō
nevertheless boldly defended this bill stating, “This rehabilitation bill is the first opportunity
given the poor man to go on the land with funds to help him make a living.”22 Kūhiō’s Bill did
not receive much traction until the 1920 Strike in which Asian laborers shut down plantations for
seven months, primarily blamed on Japanese. Building from this suspicion, John Wise
commented, “Now, to allow these lands to be homesteaded by other nationalities, American
citizens other than Hawaiians, does not seem fair to us. Mr. Japanese, who is born in Hawai‘i, as
soon as he is old enough, goes in and draws with the Hawaiians and gets a piece of land.”23
Passed in 1920, the Hawaiian Homes Commission Act was an influential bill that allocated
territorial government land for Native Hawaiian homesteads. Under this bill, Native Hawaiians
were defined using a fifty-percent blood quantum, a definition which is still used today for land
and other reparation discussions. Under lobbying from plantation owners, this definition of
nativity was developed in opposition to the perceived alien, who would be restricted from
ownership under the bill. Unlike previous proposals and even more encompassing than Alien
Land Laws in California, the Hawaiian Homes Commission Act codified government land laws
along racial lines, which overrode the citizenship of Nisei Japanese born in the Hawaiian Islands.
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As explored in this genealogy, the symbolic homestead was a utopian model of
democracy and nation-building, which also became an effective tool for the upheaval of
racialized bodies. Functioning as a policy of containment that separates and neutralizes social
difference, homesteading facilitated the removal of dark skin and brown eyes from dominantly
white neighborhoods and isolated the practice of immigrant and indigenous languages and
traditions to selected districts. At the same time, it justified itself with promises of independent
farming for immigrants or gestured toward compensation for colonial legacies against
indigenous groups. Dominant government narratives of benevolence claim to offer free and
equal access to homestead land; however, as will be explored in the texts of Jonah Kūhiō and
Takie Okumura, the codification of this homestead ideal into federal U.S. legislation resulted in
policies of containment that obstruct, dispossess, and limit access to land rights on the basis of
race.
Kūhiō’s Progressivist Proposal for Homesteading
In 1901, Kūhiō and his wife Elizabeth Kahanu returned from an extended honeymoon in
Europe and South Africa. They returned to a territory in which Native Hawaiians were relegated
to urban tenement housing, and shared kitchen and bathroom facilities led to outbreaks of
cholera and tuberculosis, further endangering the Hawaiian community. Outraged by these
conditions, Kūhiō advocated for a rehabilitation of Hawaiians, working to remove them from
problems related to rapid urbanization and industrialism. Tapping into progressivist ideals of his
time, Kūhiō’s speeches rally against the corruption of politicians, monopolies, and corporate
greed that created the poor living conditions of Hawaiians. He observes, “We find that the
people who live in the tenement houses in this city are nearly all Hawaiians. Maybe we will be
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able to get them to go back to the land and rehabilitate the race. These Hawaiian families living
in the tenements are poor, they do not own an inch of land in their own country.”24 The writing
of Jonah Kūhiō denounces the avarice and lack of government protection in Hawai‘i that brought
about the impoverishment of Native Hawaiians. At the same time, he outlines a progressivist
government plan to rehabilitate Hawaiians through homesteading.
One of Kūhiō’s most confrontational texts is his public dialogue with Governor Frear
over the homesteading and rehabilitation of Hawaiians. When Hawai‘i became a territory of the
United States, fee simple land was promised to small farmers under the Organic Act. However,
as a Congressional delegate, Kūhiō began to receive complaints from homesteaders who had
difficulty obtaining patents for land due to the sugar industry’s control and the corrupt
government officials who refused to assign patents. Advocating for homestead association,
Aloha ‘Āina, Jonah Kūhiō published charges against Governor Frear in the local newspaper,
Commercial Advertiser. In his writing, Kūhiō recounted Frear’s refusal to enact public land
laws, and the governor’s abetment of sugar corporations. These actions contradict Frear’s own
inaugural speech championing independent homesteaders: “both of the public welfare and of
self-interests to offer every aid possible toward the homesteading of suitable neighboring
lands.”25 However, five years later in 1912, Kūhiō observed that “not one acre of that [34,000
acres of public] land has been applied to homesteading purposes – not one family has been
placed upon any portion of that vast domain.”26 The sensationalist and inflammatory language
of Kūhiō’s writing calls attention to injustices of the governor. Heavily citing progressive
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journalist Ray Stannard Baker, Kūhiō’s public rebuke of Frear builds from the social protest
writing of his time, uncovering and exposing scandal. As such, Kūhiō points out that Frear,
running contrary to the promises of the Organic Act and the governor’s own campaign platform,
withheld land patents from deserving applicants, in order to preserve the interests of larger sugar
plantations while also granting patents to special interests. Following the naturalist traditions of
progressivists, Kūhiō presents several images of aspiring homesteaders in Kaumamano, Kīhei,
Hāna, Waiakoa, Kealako, and Kaalaiki, Moa‘ula, and Kāpua offering poignant anecdotes of
humans forced to live in animalistic conditions due to factors beyond their control. Kūhiō warns
that the governor’s actions jeopardize the ability to “inaugurat[e] in Hawaii the typical American
feature of citizen proprietorship and the consequent ‘Americanizing’ of the islands.”27
Kūhiō sees homesteading as necessary to the development of a citizen’s rights in
Hawai‘i, and he expands upon this thought in his “Rejoinder of Prince Kūhiō to Governor
Frear’s Reply.” While the governor responded to Kūhiō’s initial article assuring him that land
was distributed to all qualified applicants, he upholds that many applications were from “fake
homesteaders” or “speculators.” Similar to the muckraker serial publications of the Progressive
Era, Kūhiō responds with a rejoinder that compiles legal notes, facts, and figures to present an
account of political corruption and the impoverishment of Native Hawaiians. Kūhiō’s Rejoinder
details a “congenital suspicion on the Governor’s part as to the good faith and honesty of all
individual citizens as distinguished from corporations, who have sought, or seek, assignments of
holdings out of the public lands.”28 The delegate sets forth a case against Governor Frear,
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illustrating “a disposition inimical and hostile to homesteading, and display[ing] his inaptitude
for the high office which he holds.”29 Again, Kūhiō builds sympathy by citing the case of the
Kaunamano homesteaders who are made by the governor to fight for their rights in court,
arguing that “if applied in the millions of cases arising under the Homestead Laws of the United
States, would have paralyzed the settlement and civilization of the vast tracts of public land out
of which so many thriving sovereign states have been carved.”30 The sensational accounts
included in the rejoinder, which were widely circulated among across different newspapers,
borrow from the tactics of journalists like Lincoln Steffens and Ida Tarbell to gain public
awareness and support.
Invested in the development of homesteading and this use of government land, Kūhiō
identifies Native Hawaiians as true homesteaders, capable of fulfilling the becoming model
democratic citizens through farming. For this reason, Kūhiō expresses concern about a
perpetuation of colonial class systems, particularly when racial biases are placed into decisions
about land rights, as identified in the example of homesteading in Ha‘ikū where land parcels
were given to white applicants in spite of the many applications submitted by Native Hawaiians,
discriminating “upon no other basis, apparently, than that of their blood and color.”31 Kūhiō
adds that this discrimination violates Land Laws, and it reflects the governor’s insincerity about
land policies. In response to the governor’s claim that these homesteaders were ‘fake
homesteaders,’ Kūhiō paints a poignant picture of the Ha‘ikū applicants as model citizens who
seek to reside on and cultivate the requested land, whereas Frear granted these land parcels to
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professionals who reside more than150 miles away from Honolulu. Like many of the characters
of the Upton Sinclair novels, these applicants fight a losing battle against a corrupt government
and greedy corporation.
Kūhiō’s advocacy of the homesteads reveals how indigenous people were displaced in
the implementation of these programs. While Kūhiō’s words still uphold certain assimilationist
sentiments, his progressivist rhetoric redefines the symbolic homestead as a tool with the
potential to undermine the colonial class. Beyond American democratic citizen-building, Kūhiō
repeatedly portrays the homestead as the beginning of a sovereign nation and new freedom for
Hawaiians. Unlike earlier Civil War and Reconstructionist depictions of colonial settlement, the
progressivist homestead offers a deliverance for indigenous Hawaiians to escape American
urbanization and industrialism in a movement towards decolonization. For Kūhiō, the
progressive homestead reaffirms the humanity of individuals through labor on the land.
Okumura and Back to Land
Growing urbanization and industrialism in Honolulu also threatened Japanese leaders in
Hawai‘i who believed that their community was defiled by the changes in Hawai‘i, and they
proposed that homesteading would help to rehabilitate their people. In the first year following
the 1920 Plantation Strike, Takie Okumura and his son visited seventy-five plantations where
they consulted with Japanese workers, convincing them of a policy of assimilation: to adopt
American values, to maintain work on plantations (at the cost of labor union interests), and to
accept Hawai‘i as a permanent home.32 Upon acceptance of these ideas, the workers would
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serve as volunteers to recruit others for Okumura’s campaign. A Christian pastor and Bible
scholar, Okumura’s speeches to plantation mangers and Japanese laborers are recorded in a
pamphlet entitled, “Campaign to Remove Causes of Friction Between the American People and
Japanese,” which reads as a set of jeremiads, rebuking the fallen Japanese as “drifters” who lost
their purpose and who cultivated anti-Japanese sentiment among Americans. Although
acknowledging the legitimate requests of Japanese workers, Okumura sees the 1920 labor strike
as a “terrific clash between the American people and Japanese,” and he ultimately considers the
Japanese labor movement to be misguided and fueled by selfishness and ignorance. Okumura
warns, “Rain is sure to come down in torrents when heavy clouds gather. What could we do if a
big storm like California’s should come? . . . We must strive to dispel the thickening clouds, by
enabling the Japanese to see their mistakes and urging them to go more than half way in settling
their differences with the American people.”33 The preacher builds upon the so-called “Issei
pioneer thesis,” which historian Hiromi Monobe defines as an optimism expressed by early
Japanese intellectuals, primarily in California, who often praised first-generation Japanese
immigrant farmers as the most capable of achieving success and fortune in the United States
through assimilation. Believing in Japanese as the new American pioneers, Okumura advises
laborers in his 1923 message:
Forget the idea ‘Japanese’ and always think and act from the point of view of the
American people, as long as you live under the protection of America, and enjoy many
privileges and blessings . . . In as much as your children were born in Hawaii, and expect
to live here permanently and work shoulder to shoulder with the American people, you
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should educate and build them up into good and loyal American citizens . . . Your
pressing duty today is to build up character and efficiency, and be recognized by the
plantation managements as really reliable laborers.34
Instead of seeking “soft-snap jobs,” Okumura asks Japanese to make themselves “indispensable
laborers,” filling the large employment gap on plantations following the release of indentured
servants.35 By meeting these needs, Okumura believes Japanese serve as model pioneers,
likened to the early American settlers who cultivated land in the Western frontier. Invoking this
history of the American empire, the symbolic homestead was a means of identifying a place and
a future for Japanese immigrants in the new American territory.
Outlining his imagined future for the Japanese in Hawai‘i, Okumura ends his jeremiads
with a hopeful message about redemption and assimilation through the land. Although he
believes that the Issei had fallen from grace with the 1920 Strike, his faith is unwavering that the
Japanese can become model American citizens by working and owning land. Okumura explains:
Those like myself, who had high admiration for the Japanese and looked forward with
confidence to the future when they could vote, are forced to admit that our experiment
with the ‘melting-pot’ in Hawaii in trying to bring out good Americans from all kinds of
blood and people does not now look hopeful . . . I still have faith so long as there are few
men [Issei] like you and others who I believe have buried their children in Hawaii and
who wish to make these islands their homes, whose loyalty is undivided but who still
have respect without loyalty to the country from which they sprang.36
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Breaking from earlier conceptions of Japanese as “drifters,” Okumura envisions a future in
which Japanese are firmly grounded in Hawai‘i. In his memoir, Okumura explains, “I felt
most keenly the need of removing the causes of all lawlessness and immorality among the
Japanese . . . I thought that the best way of combating these causes would be to encourage
permanent settlement and the building up of homes in Hawaii.”37 Believing that settlement
can lead to morality, Okumura advised plantation owners to make Japanese feel “at home,” by
improving living conditions, supporting Japanese language schools, and guarding against antiJapanese sentiment.38 Furthermore, Okumura supported programs, such as homesteading and
sharecropping, in which immigrants lease and cultivate land.39 Okumura recommends:
Instead of drifting aimlessly and recklessly into new land, Japanese should make up their
mind to settle in Hawaii permanently, and build a foundation for future development of
second generation Japanese . . . Thinking seriously of the future of young men, I want to
urge them to choose farming as a life work. The parents should cultivate the interest,
give them the necessary knowledge, and encourage them to get down to the soil.”40
This invocation for Japanese to settle upon and cultivate land borrows from America’s settlement
history, and it therefore carries the same colonial baggage that deterritorializes the land of
indigenous Hawaiians in order to uphold the image of a frontier with free soil. For this reason,
indigenous Hawaiians are notably absent from Okumura’s texts, although they were the largest
voting population on the island. Instead, Okumura’s speeches focus entirely upon the
relationship between white American plantation owners and Japanese immigrants.
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Although presented as a radical campaign, Okumura’s symbolic homestead expresses a
containment in which Japanese are allowed to reside in Hawai‘i but solely as laborers of the
land. As defined by Eiichiro Azuma in Between Two Empires, this contradiction of containment
would have Japanese “liv[e] in accord with the will of their white neighbors despite their
ostensible autonomy.”41 While encouraging Japanese to make Hawai‘i their home, Okumura
also impresses upon these Issei that they should be careful about their demands and behavior as
permanent “guests of this land.”42

Contained Recognition for the Hawaiian Homesteader
These forces of containment can also be seen in Kūhiō’s speeches as he is forced to
justify his homesteading proposal by establishing an image of Hawaiians as model citizens who
are capable of managing an independent farm. Although Kūhiō often labels Hawaiian
homesteads as sovereign states, he nevertheless offered these potential homesteads to Congress
as representatives of American values. In his speeches, Kūhiō proposed that the homestead
would provide indigenous Hawaiians with independence and self-sufficiency but also that the
homestead enterprise would instill American values within that population. An antithetic place
within history, the homestead was a way of weaving Hawaiians into the fabric of the American
narrative.
In his statement to Congress, the delegate offers a history of Hawai‘i that parallels the
history of the American nation-state. Reaching back to Captain James Cook’s arrival in Hawai‘i,
Kūhiō identifies a consistent pattern of indigenous Hawaiians as “highly civilized . . . industrious
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. . . stalwart, manly, upright, straightforward, fearless, candid, and open-minded”43 This history
lauds athleticism that “made great soldiers,” arts and crafts that reflect the “industrial enterprise
of Native Hawaiians, tabus as ‘edicts of the King,’ education that “during its time was
advanced,” the military strength of Kamehameha who “ruled his people, even those whom he
conquered, with justice.”44 Appealing to the prohibitionists of the 1920s, he recalls
Kamehameha’s taboo on alcohol trade, which received applause in the House:
The earnest reformers of America, who may have taken to themselves the credit of
having accomplished an almost unbelievable phenomenon, may be astonished to learn
that this great monarch, the unifier of his people, and farsighted statesman, sometimes
called the Napoleon the Pacific because of his military genius and leadership, had that
law enforced a century before.45
By drawing this cross-cultural and temporal parallel to contemporary discussions of prohibition,
Kūhiō brands Native Hawaiians as forward-thinking.
In a similar anecdote about Henry ‘Opūkaha‘ia, the delegate recounts a story of a
Hawaiian boy who willingly left Hawai‘i with his friend Thomas Hopu to travel to the East
Coast in 1809. Educated in Cornwall, Connecticut, ‘Opūkaha‘ia translated portions of the Bible
into Hawaiian, and he helped to develop spelling books. He later petitioned the American Board
of Foreign Missions to send missionaries to Hawai‘i. According to Kūhiō, upon their arrival in
1820, the missionaries were greeted “by a people who prior to their arrival had overthrown their
gods, burned their temples, and destroyed the tabu, the ancient and terrible power of the
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priesthood, the king and chiefs over the common people, all of this being done by their own act,
and with that behind them the islanders stood ready and welcomed the new religion.” This
anecdote about ‘Opūkaha‘ia, who is considered to be the first Hawaiian Christian convert,
suggests an innate compass toward morality among Hawaiians regardless of the influence of
Western missionaries and educators. In popular versions of this story, ‘Opūkaha‘ia actively
seeks knowledge in spite of the class and language barriers that encounters in the New Haven
area. He petitions Reverend Edwin Dwight of Yale College for a tutor, pleading, “Nobody gives
me learning.”46 For Kūhiō, ‘Opūkaha‘ia embodies local knowledge and cultural agency,
suggesting the potential for Native Hawaiians to become self-reliant on their own terms and in a
manner that is parallel to (although not necessarily aligned with) Western morality. In the
context of Kuhio’s homestead petition, ‘Opūkaha‘ia’s story demonstrates the ability for
Hawaiians to flourish as a society, if given access and opportunity in the form of land rights.
Likewise, Kūhiō draws a parallel between ‘Opūkaha‘ia’s journey to the East Coast and
Kamehameha II’s 1823 journey to England “to see whether there were other teachers equally
capable or possibly better, and other religions more ancient and very likely more satisfying to the
hungry soul than the one so lately taken in 1820”47 Upon departure, Kamehameha II instructs
his people to “continue in this new faith until his return to the islands” but dies shortly upon his
arrival in London. Kūhiō’s parallel highlights the continual self-exploration and truth-seeking of
Native Hawaiians. It also unsettles the legacy of Christianity as a contingent path that is open to
religious doubt but also appeals to the modernist sentiments following the First World War.
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Kūhiō also appeals to suffragists in his account of Queen Ka‘ahumanu, widow of
Kamehameha the Great and mother of Lunalilo, which exemplifies the role of women in early
Hawaiian politics. He recounts:
She was the premier or minister having a veto on the Members of the House to the fact
that the Hawaiian women of noble birth, as many as six at one time, sat as members of
the House of Nobles – equivalent to the Senate – and assisted in solving the problems of
the country and in making Hawaii what it is to-day. Thus, Hawaii was far in advance of
the mainland in having women in its national council. Even to-day, we must appeal to
Hawaiian women if we intend to be successful in our campaigns, even though the right of
suffrage has not yet been extended to them.48
Through these mo‘olelo (examples from Hawaiian history), Kūhiō depicts the Hawaiian people
as inherently compatible with American democratic values and progressivism, and on this basis
he argues that they are capable of managing and cultivating land parcels. However, this kind of
recognition highlights the contingency of homestead sovereignty, which must continually justify
itself to the ruling American nation and therefore allowing it to re-define the parameters of that
sovereignty. As in the case of Okumura’s Japanese laborers, the sovereign homesteads exist
within a contained historical space that is forced to reaffirm an American narrative of
progressivism that would imagine its indigenous peoples living autonomously as Americans.
Okumura’s Narrative of Reform
Evident in Okumura’s speeches, this same narrative of American progressivism also
places limits on immigrants, by promising the American Dream to Japanese, but containing those
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futures within the agricultural industry. Okumura responds to Issei who suffered as contract
laborers with low wages under poor conditions, and who wish for different careers for their
children. The preacher pleads with these Issei:
Agriculture is not a thing to be despised, for it is the foundation and very life of a country
. . . Without farmers no country can long endure. This is true of every country on this
earth. America thinks highly of farming, for her greatness is due to farming. Just as soon
as people understand the value of farming and the dignity of labor, the Back-to-the-farm
idea will be actually put into practice.”49
Highlighting the prestige assigned to farming in Japan and America, Okumura’s history reemploys feudal myths about happy and content serfs. He thereby writes Japanese in Hawai‘i into
that myth, telling them to take pride in their work and to teach their youth to follow in their
footsteps. Although Okumura comes to recognize the capability of some Japanese to perform
white-collar jobs, he is less optimistic about the ability for the Hawaiian territorial economy to
provide many skilled jobs to Japanese. For this reason, he advises, “The ideal plan, it seems to
me, would be to obtain a five or six acre homestead, or some piece of suitable land and go in for
independent farming. To finance this, I urge the parents to use their savings in the banks, or sell
real estate if they have any in Japan, using the funds to rehabilitate their sons.”50 Working under
the forces of containment, Okumura’s narrative cannot conceive of positions beyond agricultural
labor for Japanese. Instead the new opportunities that he sees for the youth do not extend far
beyond sugar farming, but only into “pineapples, but also corn and potatoes, hogs and poultry,
bees and honey and other products that are obtained from the soil . . . the son can extend his
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activities into other fields if he so wishes, but always there will be the land to fall back on. In
this way, Hawaii will see the gradual formation of a middle class.”51 Okumura’s
recommendations emphasize safety and necessity, which are supported by fears of poverty,
persecution, or imprisonment. This hopeless limitation of possibilities springs from key
narratives from Okumura’s personal experience.
In his biography, Okumura explains that he grew up in the “Cradle of Liberalism in
Japan,” in a town called Tosa located at South Eastern end Japan.52 For this reason, Okumura’s
studied the literature of John Locke, Jean-Jacques Rousseau, James Mill, John Stuart Mill,
Herbert Spencer, John Russell, and Francois Pierre Guillaume. However, Okumura was also
familiar with disillusionment and disappointment. Okumura lost his mother at an early age, and
after the death of his father used the family money on several business opportunities, all of which
failed. His last attempt was to manufacture camphor out of pure camphor oil. Unfortunately,
this led to a fire that burnt down his plant and his family’s money with it.53 Furthermore,
Okumura served as an activist in the Liberal Democratic Movement in Tokyo. However, he was
made to leave the city under the Preservation of Public Peace Law of 1887.54 He recalls this
moment of desperation: “I had ventured into industry, business, government, and politics. I had
tried everything, and failed miserably.”55 Okumura continually references his past ventures as
selfish and foolish, and it echoes the warnings that he offers Nisei who seek careers outside of
agriculture. Following this moment of desperation, Okumura converted to Christianity, looking
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back on his low point as “no longer any inducement or temptation but rather a big help to the
evangelist to understand his world”56 Okumura shared his personal story of hardship and
conversion through his sermons and later in his book Thirty Years of Christian Mission Work
Among Japanese in Hawaii, published in 1917, and later translated by his son Umetaro
Okumura. This personal narrative, which highlights the death of his mother as a child, leaving
Kochi Prefecture for Tokyo, and his work in mending a divided community, warns against
selfish pursuits and emphasizes sacrifice for one’s larger community.
In addition to his life story, Okumura builds from two other biographies that emphasize
honor and sacrifice: Tōju Nakae and Abraham Lincoln. Tōju Nakae was a Tokugawa solider
who surrendered his position in 1634 to care for his mother. An untraditional Confucian
philosopher, Nakae taught women, believing that their education would help their family and
country. Inspired by Nakae’s service to his family and his community, Okumura often quoted
from his ten-volume collection of the Life and Works of Tōju. In addition, Okumura was said to
have read forty-three biographies about the life of Abraham Lincoln. About his attraction to
Lincoln, Okumura recalls, “As I came to understand more and more intimately the spirit and
action of Lincoln, I saw him [as] the really ‘baptized Bushido’ at work and became his ardent
admirer.”57
His set of sermons “Become Lincoln!” (“Rincorun to nare”) shows his reverence toward
the iconic man from a log cabin. In the sermon “President Lincoln and Prayer,” Okumura quotes
Lincoln’s reflection upon leaving Springfield, “I feel that none can understand the glory of
having become President, at the same time, the unbearable sadness I feel on having to depart
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from my fellow villagers. I have lived here for twenty-five years. From the days of my youth to
now I have lived here. I married here and all my children were born here.”58 This scene of a
young Lincoln leaving his hometown captures the emotional struggle of Japanese immigrants
who must surrender their cultural ties in order to embrace a new home in the United States. At
the same time, Okumura highlights Lincoln as a self-made man, whose strength and moral
character are rooted in rural origins. Okumura further expands on this in “President Lincoln and
the Bible” where he recounts how Lincoln’s mother taught him to read from the only book in the
house, the Bible.59 In the “tiny hamlet in Indiana,” there was no church and no pastor, and it was
through this scarcity that Lincoln was able to find the truth of character. Gathered from
Okumura’s autobiographies, these anecdotes about Lincoln praise simplicity and modesty for the
Japanese youth.
Coupled with his personal narrative, along with his interpretations of Nakae and Lincoln,
Okumura warns Japanese youth against abandoning rural values and moving too far from the
soil. The preacher’s later campaign emphasizes the Nisei (second generation) as being tempted
by selfish pursuits and advises them to contribute to the territorial economy through agriculture.
Okumura warns:
Misled by irresponsible utterances and seeking ‘white collar’ jobs, young men congregate
in the cities. Once in the city, they are unable to secure the desired positions and are
thrown back to their home village. Without working they cannot live, and are finally
forced to take up the ‘despiced’ [sic] work . . . Thinking seriously of the future of young
men, I want to urge them to choose farming as a life work. The parents should cultivate
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the interest, give them the necessary knowledge, and encourage them to get down to the
soil.60
Urban life depicted here corrupts and spoils youth by separating them from the soil and its labor.
Emphasizing the virtue of farming as an alternative to urban corruption, Okumura believes that
property ownership and hard work can develop good citizens. He adds, “On the plantations, one
uses his muscles, toils and earns his daily bread. He leads a natural life. I sincerely hope that
young Japanese will own homesteads or buy farms or lease tillable lands or secure positions on
the plantations and engage in agricultural pursuits. Thus they can create a solid economic
foundation.”61 As illustrated by models such as Lincoln, Okumura offers a hopeful alternative to
urban life: “The territorial government is encouraging homesteading. It desires to create in
Hawaii a middle class . . . If Japanese are prepared with a knowledge of agriculture, and are able
to grasp the opportunity whenever the lands are opened for homesteading, their future will
become exceedingly bright.”62 Under the forces of containment which limit narratives of
possibility, Okumura promotes the homestead as the only conceivable path to success for
Japanese youth.
Kūhiō Proposes the Homestead Act
Working under similar limitations, Kūhiō proposed amendments in his report to
Congress, which would establish a Hawaiian Homestead Commission, open homestead land for
Native Hawaiians, and place restrictions on foreign labor. His report to the House recalls:
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I have always been a consistent believer in homesteading, and all during my public career
have sought to have the public lands cut up and given as homesteads to the people . . . I
am a believer in giving the small man a piece of land and assisting him to become a
prosperous member of the community. There is no patriotism so great as that which is
rooted in the soil.63
His ongoing battle to rectify a troubled system of land held by the territorial government resulted
in several compromises in order to pass his homestead bill. In his petition, he repositions this
land, not as a benevolent act of the government as in other programs, but as a right of the
Hawaiian people. To make this point, Kūhiō traces the plight of the maka‘ainana (commoners),
showing how their land held in trust became dependent upon the Hawaiian monarch. However,
upon the overthrow of that monarch supported by the U.S. military, this land passed to the
provisional government and later to the protectorate of the United States. Kūhiō explains:
My one desire is to point out how these lands, which we are now asking to be set aside
for the rehabilitation of the Hawaiian race, in which a one-third interest of the common
people had been recognized, but ignored in the division, and which had reverted to the
Crown, presumably in trust for the people were taken over by the Republic of Hawaii . . .
By annexation these lands became a part of the public lands of the United States, and by
the provisions of the organic act are under the custody and control of the Territory of
Hawaii.64
This point is important to Kūhiō’s assertion that the commoners of Hawaiian descent have a
claim to this land as a matter of entitlement, rather than as a request for charity. Due to the
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unlawful overthrow of the Hawaiian monarch and seizure of land by the United States, this
responsibility has passed on the United States. He adds:
Perhaps we have a legal right, certainly we have a moral right, to ask that these lands be
set aside. We are not asking that what you are to do be in the nature of a largesse or as a
grant, but as a matter of justice – belated justice – and extend at least a helping hand,
without cost to the Government of the United States, to the Hawaiians in their endeavor
to rehabilitate themselves, a people who are thoroughly loyal to the Government of the
United States.65
The history described here becomes a lesson on kuleana, which translates to entitlement,
privilege, and obligation. In this case, where privilege is synonymous with obligation, the
United States, as holders of this ‘kuleana land’ has a responsibility to use those resources to care
for the maka‘ainana. Likewise, as the maka‘ainana how have fallen under the protectorate of the
United States, they have an entitlement to this land, in becoming good members of their
community. While this metaphor in expressing the obligation of the State to its people, this
metaphor risks complicating sovereignty by placing the United States in the position of ali‘i,
thereby recognizing Hawaiians as its people. Nevertheless, unlike previous iterations of the
symbolic homestead, Kūhiō redefines it as ‘kuleana land,’ pushing against the limits of the
federal system by pointing out the obligations of the government.
Although successful in obtaining land for Native Hawaiians, Jonah Kūhiō witnesses
Congressional debates of American legislators who alter the parameters of the homestead
implementation, defining Native Hawaiians according to a one-half blood quantum, trading out
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fertile land for less desirable locations, and making the homestead grants into 99-year leases.
These unfortunate parameters contain the threat of Native Hawaiians land ownership with the
hope that homestead land would eventually be returned the government after one generation.

Mapping Anti-Colonial Imagination
This reading of the oration and writing of Jonah Kūhiō and Takie Okumura identifies the
tenuous divide between revolution and complicity. While both Kūhiō and Okumura are
influential in advocating for the homestead on behalf of their communities, they also confront
overwhelming forces of Hawaiian territorial containment that would suppress cultural difference
and its potential for social change. This containment with its compromises limits dreams, stunts
futures, and redirects social movements. While history judges these figures based on what was
accomplished and what was compromised, their texts also reveal what was imagined, an equally
important contribution of these orators and writers.
For Kūhiō and Okumura, the imagined homestead offers aspirations to undo the colonial
injustices of history and ambitions to relieve urban poverty and crime by returning people to an
ideal precolonial, premodern past. From Kūhiō’s Congressional speech on Henry ‘Opūkaha‘ia to
Okumura’s sermons about Abraham Lincoln, these orators cite anecdotes from a romanticized
history to demonstrate how Native Hawaiians and Japanese might achieve self-reliance through
homestead farming and its return to the land. In this way, Kūhiō and Okumura seek to uplift the
Native Hawaiian and Japanese communities as the imagined homestead offered a future apart
from the contradictory dependency and disenfranchisement within the territorial government.
At the same time, by inscribing and grounding this vision onto federal land, Kūhiō and
Okumura find themselves negotiating with the United States for land rights. This
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reterritorialization of nationalism results in a containment of ideals that restricts the possibilities
for homesteading, as its legislation and enactment were deployed for national purposes.
Although initially imagining a true plural democratic nation that can accommodate for the ethnic
and cultural differences of Hawaiians and Japanese, the homestead policies would begin to
racialize Hawaiians and Japanese through blood quantum, in laws that would seek to erase
indigenous people and exclude Asian immigrants. As demonstrated in the next chapter, when
this racialization begins to uproot and criminalize both communities, they find political solidarity
in a local identity.
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Fig. 3.1. Sean Kekamakupa‘a Lee Loy Browne, “Jonah Kūhiō Kalaniana‘ole,” Bronze Statue,
2001. Honolulu, HI, Digital Image by Trevor J. Lee, 2017.

“Affectionately called ‘Ke Ali‘i Maka‘ainana’ (Prince of the People) Prince Kūhiō is most noted
for his efforts to preserve and strengthen the Hawaiian people. He was instrumental in the
passage of the Hawaiian Homes Commission Act of 1920 that provides lands for native
Hawaiians to homestead. He restored the Royal Order of Kamehameha I and founded the
Hawaiian Civic Club. Kūhiō Beach Park is the former site of Pualeilani (Wreath of Heaven),
Prince Kūhiō’s home. Pualeilani was given to the City of Honolulu upon Prince Kūhiō’s death
in 1922.” (Plaque on State of Jonah Kūhiō Kalaniana‘ole)
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Fig. 3.2. Trevor J. Lee, “Makiki Christian Church,” 2017. Honolulu, HI, Digital Image.

“Just so long as Japanese blood flows in their veins, they should grasp the real spirit of Bushido,
Americanize it, and carry it along with them. They must truly become citizens of whom the
American people would feel proud. This reason, also I had in mind, in erecting the castle tower,
hoping that our youth will gaze upon it, and be reminded of the noble spirit of Bushido” (Takie
Okumura, 11).
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Fig. 3.3. Trevor J. Lee, “E Komo Mai Papakōlea (Welcome to Papakōlea),” 2017. Honolulu, HI,
Digital Image.

Before colonial settlement, this area on the mauka (mountain) side of Honolulu served as a fertile
sweet potato (‘uala) farm, but in 20th Century this became an important settlement for Native
Hawaiians. Established in 1934 under the Hawaiian Homestead Act, Papakōlea is the only
homestead in urban Honolulu. During the 1800s, Hawaiians who were displaced due to the
growth of rural plantations and urban tenements found refuge in this 27-acre homestead just
above Punchbowl. Today, Papakōlea still thrives as the largest concentration of Native
Hawaiians globally with nearly 270 homes and more than 1,500 residents. The mele (song)
about Papakōlea uses the symbol of lei making to describe the life and fertility restored to the
Hawaiian people in this homestead.
Papakōlea – Traditional
Melody attributed to John K. Almeida, Lyrics by Mrs. Wright from Papakōlea
Translation by Manu Boyd
Aia i ka luna o Papakōlea
Ka ulua ‘ume‘ume mikinolia

There on the heights of Papakōlea
Is the magnolia taunting sweetheart

Kau pono a‘ela i Puowaina
Ahuwale nei kula loa o Makiki

Ascending Punchbowl hill
The plain of Makiki is clearly visible

I Makiki ho‘i au me ku‘u aloha
I ke kui pua lei pua melia

I was at Makiki with my love
Stringing leis of sweet plumeria

Alia ho‘i ‘oe ka ua Tuahine
E alai nei pa‘a ‘o Mānoa

Pausing awhile in the Tuahine rain
That blocks and obstructs Mānoa valley

Ua noa kou kino na‘u ho‘okahi
‘A‘ole na ka nui manu o ka lewa

Now that you’re free, you’ll be mine alone
Not to be shared with the many birds of the sky

Ha‘ina ‘ia mai ana ka puana
Ka ulua ‘ume‘ume mikinolia

I sing my song of love
For the magnolia taunting sweetheart
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CHAPTER FOUR
Literary Localism:
Community, Kinship, and a Transcultural Response
to the Massie-Kahahawai Case
In 1931, Thalia Massie, a member of a prominent Washington, D.C., family and wife of a
Pearl Harbor Navy lieutenant, was found along Ala Moana Road with a broken jaw and a bloody
face. According to her testimony, she was dragged into a car by “some Hawaiian boys” who
took her into the bushes where she was assaulted “six or seven times.”1 Initially, she was unable
to identify the assailants, but when the police presented five men of Hawaiian, Chinese, and
Japanese descent, known as the Kauluwela Boys,2 to Thalia Massie at her hospital bed, she
insisted upon their guilt. In court, the five men pleaded their innocence, while suggestive
identification, mishandled evidence, and testimonies placing the men across town at the time of
the assault ultimately led to a mistrial. However, vigilantes who believed in their guilt sought
revenge against the members of the Kauluwela Boys. Shortly after the mistrial, Navy men
abducted Horace Ida, beat him, and threatened to throw him over a 361 meter drop at the Pali
Lookout. Several months later, Thalia Massie’s husband Thomas and her mother Grace
Fortescue, along with two other navy men, kidnapped and killed the accused Joseph Kahahawai,
whose body was found in Thomas Massie’s Buick.
In the highly publicized trial Territory of Hawaii v. Massie, Fortescue, Lord, and Jones,
the famed Scopes Trial attorney Clarence Darrow defended the murderous actions of Thomas
Massie and his accomplices, by claiming temporary insanity and invoking lynching laws of the
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South in this so-called “honor killing.”3 Although the jury found the four defendants guilty, they
agreed to a reduced charge of manslaughter. The less sympathetic Judge Charles Davis
sentenced the defendants to ten years of hard labor, but Governor Lawrence McCully Judd
intervened and reduced their sentence to one hour in the governor’s office signing papers before
being freed to leave the Hawaiian Islands, to which the party would never return.
Recognized as one of the trials of the century, the Massie Affair was a disruptive
experience for the Territory of Hawai‘i. As discussed in Chapter 3, the homestead ideal of the
1920s defined island subjects based on their work and ownership of land; however, the Massie
Trials undermined the proposed sovereignty of the homestead and the rootedness of these people.
Through the U.S. military and legal system’s criminalization of Native Hawaiians and Asian
immigrants, these racialized subjects were dehumanized, dispossessed, and alienated from their
island home. 4 For the military, the Massie Affair served as a precursor to greater U.S.
involvement through martial law and commission government. However, these threats of wider
American occupation also galvanized the island community based on shared feelings of
alienation and disenfranchisement from the territorial government. How does literature resist
imperial influence and renegotiate local identity for territorial residents? How can literature help to
locate those who have been dispossessed of their island home?
As this chapter will demonstrate, local identity emerges as a political identity for Native
Hawaiian and Asian immigrants in resistance to the assimilative and racializing forces of the
territorial government that would threaten their sovereign state. Previous chapters explored how
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4
See Eamonn Carrabine, Pam Cox, Maggy Lee, Nigel South, and Ken Plummer, “Crime, Place and Space,”
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racialization served to consolidate the complicated identities of indigenous and foreign peoples
while also concealing the permeable borders of the nation, yet this racialization also obfuscates
the deeper issues of civil rights usually afforded by full liberal democratic citizenship by these
assimilative forces. In resistance to this racialization under American colonialism, local identity
is produced by and productive of the same American empire. This is a process of
transculturation, which defined by cultural anthropologist Fernando Ortiz, is “the different
phases of the process of transition from one culture to another . . . the result of every union of
cultures is similar to that of the reproductive process between individuals; the offspring always
has something of both parents but is always different from each of them.”5 During the formation
of this local identity in the 1930s, literature both mourns the loss of culture (deculturation), and it
experiments with development of new culture (neoculturation). An attempt to regain identity
and to resolve ethnic and class conflicts, Hawai‘i’s local literature addresses and outlines its
identity as a citizen, its agency and potentials for self-rule, its limitations under the territorial
government, and its responsibilities to other members of the community. Literary theorist Mary
Louise Pratt, in her book Imperial Eyes, describes this relationship between the metropole and its
periphery:
While the imperial metropolis tends to understand itself as determining the periphery (in
the emanating glow of the civilizing mission or the cash flow of development), it
habitually blinds itself to the ways in which the periphery determines the metropolis,
beginning, perhaps, with the latter’s obsessive need to present and represent its
peripheries and its others continually to itself.6
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In this circulation of literatures across cultures and economies, they serve as entangled object
that are constantly negotiating its political and artistic value and social relevance.7 Because local
literature circulates within island communities but also reaches out to the American empire, this
print media amplifies the voice of colonial subjects, allowing them to negotiate their identity and
to reshape the empire.
An Empire’s Exemplary Melting Pot: Problems in the Racial Laboratory
The Massie Trials were alarming to Americans who viewed Hawai‘i as a “racial
laboratory,” since the case highlighted problems with U.S. imperial expansion, and its inability
to assimilate the Pacific frontier. A case study in which people of different ethnic backgrounds
lived and worked harmoniously within close proximity to one another, the microcosm was
particularly interesting to students of sociologist Robert Ezra Park who asserted that human
difference was a product of social and physical distance. Upholding Parks’s thesis by showing
migrant Asian workers to be assimilated to an American territorial government under favorable
social conditions, the racial experiment was supposed to document an egalitarian society
emerging from the close propinquity of its people. While these studies work against anti-Asian
sentiment, discredit biological explanations for racial differences, and uphold the assertions of
similar Chicago school sociological studies from the West Coast, they also exaggerate the level
of racial harmony in Hawai‘i.8
Among these students, researcher Andrew Lind in his 1938 report entitled An Island
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Community: Ecological Succession in Hawaii9 explores how “the social processes within the
Hawaiian region . . . produce slowly but irresistibly a unified organization of life appropriate to
the local setting. The development of an integration Island economy which will most effectively
utilize local resources is doubtless basic to every other type of stabilization.”10 His study
describes the movement of Hawai‘i from a “closed resource” to an “open resource” community11
after Captain Cook’s arrival. However, he notes that economic trends in the 1930s brought about
another “closed resource” community, which was shaped by reduced export and import,
decreased tourism, and a ceasing of foreign labor recruitment.12 Lind, seeing homogenization as
an inevitable development for Hawai‘i, predicts that a local identity (which he describes as a new
‘indigenous’ identity) was emerging:
Local pageantry and music, expressive of the common experience of all races in the
Island setting, are contributing to the growing Hawaiian consciousness and local
solidarity and pride. Although destined by its economic and geographic position to share
in the changing fortunes of the Pacific commonwealth, Hawaii is gradually achieving a
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mode and a conception of life appropriate to itself. An Island commonwealth is coming
into being.13
Observing how government officials and large business stakeholders sought to shield Hawai‘i
from the effects of the Great Depression in the United States, Lind’s study proposes that the
1930s brought about a period of economic insulation to Hawai‘i that would facilitate a cultural
cohesion among its residents. However, this description overstates the homogenization of
culture and a new indigenous culture, which overlooks fragmentation along racial lines and
downplays the influence of incidents like the Massie Trials.
Similar studies from Romanzo Adams and Edward Reuter14 portrayed Hawai‘i as a
‘racial paradise’ in which America transformed its frontier into a functional egalitarian society
that disregarded racial markers. Focusing on marital unions among Caucasian-Hawaiians and
Chinese-Hawaiians, the trend of racial intermarriage was interpreted as an indicator of overall
cultural homogenization in Hawai‘i. The studies of this cohort, however, often did not
disaggregate among Japanese, Chinese, and other Asian groups, and it overlooked important
disparities among class within Hawai’i’s racial hierarchies.15 Although working in opposition to
the anti-Asian sentiments expressed along the West Coast, which saw Asian immigrants as
unassimilable to the United States, the Chicago School portrayed an extreme egalitarianism that
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ignored the largely white oligarchy in Hawai‘i, disenfranchised Native Hawaiians within the
territory’s economy, and the limited opportunities afforded to Asian immigrant populations.
Upholding this predetermined conclusion, Americans came to view Hawai‘i as an exemplary
melting pot, and a testimony to the success of the U.S. imperial enterprise.16
For this reason, the Massie Trials became a concerning contradiction to this narrative of
communal cohesion, and its racial dissention required reconciliation with presiding views of
Hawai‘i as racially harmonious. Assistant Attorney General Seth W. Richardson conducted
investigative interviews about the general welfare of the Hawaiian islands, part of which
addressed the Massie assault case and the murder of Joseph Kahahawai. In his report,
Richardson disavowed rumors of “shortcomings in law enforcement and administration,”17 but
he nevertheless recommended more oversight by Congress. He called upon the United States to
fulfill its obligations to mold the population in Hawai‘i into Americans:
The character of the Territorial population, with its oriental and Polynesian background,
presents such an extraordinary experiment in the development of the American
constitutional form of self-government among such peoples that no effort should be
spared in providing proper conditions of law enforcement and a suitable administration of
justice for the people of the Territory.18
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This report helped to document details surrounding the Massie case, but it did little to appease
the public about the solvency of the territorial justice system. In an attempt to resolve remaining
suspicions, Governor Lawrence McCully Judd also hired the Pinkerton Detective Agency to
investigate the case. The third-party agency however did not find anything new concerning the
Massie case, but the report mentions that, based on existing reports and testimonies, the agency’s
conclusion “makes it impossible to escape the conviction that the kidnapping and assault was not
caused by those accused, with the attendant circumstances alleged by Mrs. Massie.”19 Released
in October 1932, the Pinkerton report reaffirmed the innocence of Kahahawai and his
companions, and it gravely highlighted the injustice in the release of Massie, Fortescue, Lord,
and Jones. These consequential investigations called attention to the two sets of justice for the
American oligarchy and the colonized laborers in Hawai‘i.
Following the Massie Trials and subsequent findings, this collective recognition of legal
inequities facilitated the emergence of a local culture based on a shared disenfranchisement
among Hawaiians and Asians within the American legal system. As a galvanizing image for this
marginalized community, the deceased Joseph Kahahawai was publicly mourned as “He Pua A
He Ewe No Hawai‘i” (a child and native of Hawai‘i).20 In a procession said to be “the largest
funeral ever held in Honolulu for a Hawaiian not of royal blood of a chief,” the body of
Kahahawai was carried through downtown Honolulu reportedly followed by thousands of “pure
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and mixed Hawaiians predominated, with numerous Orientals and a fair number of whites.”21
Out of this solidarity, leaders of Japanese, Chinese, Filipino, and Hawaiian communities formed
political alliances, jointly approaching the Attorney General and Governor with demands for
better representation in the press and the legal system. Historian John Rosa remarks that “local
culture and society emerged in Hawai‘i as a direct response to the hegemonic control exerted by a
white elite: local identity was an identity formed in opposition.”22 In reaction to American territorial
rule, this local culture privileged the values and traditions of working class minorities of Hawai‘i,
including foods, holidays, traditions, language, art, and literature. This population found
commonality based on its island locale and upheld the image of a cohesive, unified culture in
Hawai‘i for political recognition. However, Rosa warns that such images of solidarity elide
intralocal conflicts and disparities. The political alliances formed by the Asian and Native Hawaiian
population in Hawai‘i in this aftermath of the Massie Trials should not be mistaken for a disavowal
of homeland and indigenous alliances, nor should it disregard class difference among these ethnic
groups. Rather, as previously accomplished in labor strikes,23 this strategic essentialism sets forth a
unified, local, political identity that speaks for laboring Asians and Native Hawaiians to demand
better representation in Hawai‘i’s legal system.24
Modalities and Locality in Literature
In contrast to the homogenous ‘local identity’ portrayed in media circuits or case studies, the
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written literature produced by authors in Hawai‘i following the Massie Trials speak within and
around these interethnic and intralocal relations, and reflect a more tenuous and fractured relationship
to their larger community. Possessing multifarious relationships with the local territorial
government, the United States federal government, and their own ethnic communities, Asian and
Native Hawaiian writers during the 1930s straddled multiple communal alliances. Often
simplifications of these territorial subjects categorize or stigmatize Hawaiian local writers based on
their assimilation or resistance to the American nation-state, to the territorial government, to local, or
to cosmopolitan values.25 Instead, in what Asian American theorist Sau-ling Cynthia Wong labels
modes of subjectivity, she argues that the “indigenizing mode can coexist and alternate with a
diasporic or a transnational mode, but the latter is not to be lauded as a culmination of the former, a
stage more advanced or more capacious.”26 Wong’s modal subjectivity acknowledges the varied
positionality of colonial and diasporic subjects in relation to nation and ethnic community without
prioritizing them. These territorial subjects, moving in and between modes of nationalism,
indigeneity, and diaspora, conceive of a pliable and expansive form of kinship in their literary works.
This study focuses on the role of literature, both contributing to and shaped by its modal
relationship to the nation-state, showing how local identity in the 1930s functions not as a unified
ethnic community, but as a political alliance that responds to the limited territorial status of Hawai‘i’s
residents. As Arjun Appadurai observes, local identity is never self-evident but produced and
reified through speech acts: “The work of producing localities, in the sense that localities are lifeworlds constituted by relatively stable associations, relatively known and shared histories and
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collectively traversed and legible spaces and places, is often at odds with the projects of the
nation-states.”27 Accordingly, the production of local identity was a response to the strength and
reach of the U.S. empire in this island community. Forming a resistant local island identity,
Abigail Campbell Kawānanakoa’s speeches (1931-1935), the characters and narratives of James
T. Hamada’s Don’t Give Up the Ship (1933), the isolation expressed in Itamura Noboru’s poetry
(1932-1935), and the conflicts described in Char Wai Jane’s “A Lei for You” (1934) show how
Hawaiians, Japanese, and Chinese confront territorial rule from different positions, levels of
privilege, and shifting affiliations. At the same time, these visions of solidarity and internal tension
confront the divisions within Hawai‘i by highlighting class disparities and racial inequities
within a consolidated, local culture.
The Princess and the People of Hawai‘i
Calling attention to the structural exclusion and disenfranchisement experienced by residents of
Hawai‘i under American occupation, Princess Abigail Campbell Kawānanakoa disrupts colonial
narratives of dependency, which portray Hawaiians and Asians as degenerate and in need of
rehabilitation. In what Mary Louise Pratt describes as the “obsessive need to present and represent its peripheries and its others continually to itself,”28 the U.S. empire necessarily views
Hawai‘i and its people as savage in order to view itself as a civilizing force in the Pacific.
However, undermining and denying the United States of this derisive portrayal of Hawai‘i’s
residents, Kawānanakoa works within the U.S. legal system to show the local community to be a
capable, sovereign nation.
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Following the death of her brother-in-law Jonah Kalaniana‘ole Kūhiō (Chapter 3) in
1922, Princess Abigail Campbell Kawānanakoa became a leader of the Hawaiian people and an
active participant in territorial politics. Although cited as merely a footnote in popular accounts
of Hawaiian history,29 Kawānanakoa shaped the political landscape in Hawai‘i as a vocal
Republican and supporter of home rule among the Native Hawaiian community. In 1882,
Kawānanakoa was born to Abigail Kuaihelani Maipinepine Bright and financier James
Campbell. She was educated at elite private schools in Honolulu before enrolling at the College
of Notre Dame in San Jose, California. In California, she met and wedded Prince David
La‘amea Kahalepouli Kawānanakoa Pi‘ikoi, who was the Crown Prince by decree of King David
Kalākaua (Chapter 1). Surrounded by politicians and royalists, Kawānanakoa became a
reputable fiscal sponsor of the Republican Party in Hawai‘i and an organizer for female voters
following the passage of the nineteenth amendment in 1922.30
During the Massie Trials, Kawānanakoa assailed the territorial government for its
mishandling of the case and for the release of Joseph Kahahawai’s murderers. A friend of
reporter Philip Kinsley, Kawānanakoa’s fiery statements were published in the Chicago Tribune
Herald. Regarding the release of convicted murderers Thomas Massie and his accomplices, she
denounces Governor Lawrence McCully Judd:
The atmosphere has been so permeated with ‘laxity of conditions and strict law
enforcement’ for the last few months that the belief that justice could only be served by
strict adherence to the law has become part of our daily existence. . . With this
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commutation the verdict of a jury composed of men of intelligence, sound judgment and
good character, with the facts and the law before them, becomes a farce and the truth, as
brought out by the prosecution, becomes a travesty. Are we to infer from the governor’s
act that there are two sets of laws in Hawaii, one for the favored few and another for the
people in general?31
While lambasting the territorial government, Kawānanakoa distinguishes the local from the
global through her use of second-person pronouns (“we,” “us,” “our”).32 She imagines a shared
“daily existence” by all local residents of Hawai‘i under the law of the U.S. colonial government.
Based on this common oppression, Kawānanakoa identifies the local “people in general,” which
operates apart from the U.S. nation. Accordingly, Kawānanakoa articulates and reifies a
collective identity of Hawai‘i residents independent of U.S. federal control.
In the aftermath of the Massie Trials, Republican legislators avoided the implementation
of a commission government by assuring the safety of Americans military families in Hawai‘i.
This was bargained through the abolition of a five-year residency provision for the Honolulu
police chief appointee, allowing non-locals to be appointed to this position. Critical of fellow
Republican legislators, Kawānanakoa opposed this bargain, predicting that it would lead to a
reduction of Native Hawaiians and other local residents in public offices. She admonishes
Republicans legislators for their fear tactics:
While opposition and discussion keep the functions of government in a healthy state, I
am against any form of intimidation and territory wide propaganda to win a point! . . .
Over the last five months there has been a constant hammering along the following lines,
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“if the chief of police bill is not passed we will have commission government; if the
public prosecutor bill is not passed commission government will be our fate; if the
amendment to the jury bill does not go through commission government is around the
corner; if the governor does not pardon the Fortescue-Massie group commission
government is at our door; and now, if the five year clause is not deleted commission
government is upon us!” . . . Is it not time to stop using “commission government” as a
club to drive laws through the legislature? People are beginning to rebel and to look for
the “sinister motive” in this constant reiteration.33
Kawānanakoa refutes the rumors circulated by Republicans through a parody of their hackneyed
threats, and she emphasizes their “constant hammering” with a parallel if-then syntax. Through
a mastery and ridicule of colonial jargon, Kawānanakoa responds with pointed rhetorical
questions that call for an end of fear tactics that attempt to undermine Hawaiian home rule. The
princess’s response shows that, while the articulation of locality is entangled within the nation,
the local speaks back, exemplifying how “the periphery determines the metropolis.”34 Working
against this threats of the Hawaiian oligarchy, Kawānanakoa asserts the right and abilities of
local residents to rule themselves:
I am opposed to the deletion of the five year clause, first because I think it would be an
admission on our part that we are incapable of handling our police problems. Second, I
am sure we can find somewhere in Hawaii a citizen who can fill the office satisfactorily.
If experts are needed there is nothing in our statutes to prevent us from employing them:
the two “experts” here now exemplify this. The five-year clause protects the rights of the
people who live here, who pay taxes here and who are a part of our community life. I
33
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certainly feel that they should be considered first, last and always for government office.
The “folks at home” would be glad of the chance to assume this responsibility. They can
fill this position efficiently and the salary will look just as “handsome” in their pockets as
it does in that of the visiting stranger.35
Privileging the “folks at home,” Kawānanakoa reinvests confidence in local sensibilities over
those of the nation-state. The princess’s transcultural argument uses U.S. colonial language and
legal precedent to defend local expertise. In demanding that Hawai‘i residents are “considered
first, last and always” for public offices, Kawānanakoa retaliates against the appointment of
federal officers and the homogenization that would accompany such appointments. She defends
the value of maintaining local leadership:
After all is it not reasonable for us to expect that a person familiar with our local
conditions can direct matters more wisely? The legislature if it deletes this clause will be
amending a law it passed only four months ago, a law that safeguarded the people insofar
as the “home-rule” principle is involved; and also, depressing thought, it will close one
more door on the honorable ambition of a native son. If the legislature is sincere in
defending the interests of the people, then the five year residence clause should remain
intact. Let Hawaii ring true in her fight for home rule!36
Holding the United States to its own promise of freedom and democracy, Kawānanakoa
articulates an argument for home rule and the rights of residents living in Hawai‘i. This
transcultural infusion of American rhetoric with local understanding holds the U.S. accountable
to its actions and forces it to confront “emanations from the contact zones”37 In doing so, the
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princess opens a space for self-representation and outlines a collective, political identity for
Hawai‘i’s local citizens.
Waltz Dreams and James T. Hamada’s Don’t Give Up the Ship
Concerned about the tarnished reputation of Hawai‘i and the abject position of Japanese
immigrants in the territory, James T. Hamada’s novel Don’t Give Up the Ship: A Novel of the
Hawaiian Islands (1933) uses the metaphor of a ship to represent Hawai‘i and its emerging panethnic community as well as its lingering racial inequalities. Published in June 1933, a few
months after the conclusion of the Massie Trials, Don’t Give Up the Ship tells the story of Bill
Kane, a “wharf rat,”38 who wants to “be a hero of the sea in peace, as Captain Lawrence was a
naval hero in those early days when war was glory.”39 As explained in a book review, Hamada
wrote his novel as an attempt to “clear the name” of Hawai‘i after it was “stigmatized by the
Kahahawai Incident.”40 Born in Kekaha, Kaua‘i, in 1898, Hamada is considered the first
Japanese from Hawai‘i to publish a novel. His writing career began at the Pacific Commercial
Advertiser, where he worked before becoming the English editor for the Japanese newspaper The
Nippu Jiji in 1926. Hamada’s early English articles respond to the anti-Japanese sentiment of the
1920s, encouraging the assimilation of Japanese to their new community in Hawai‘i, adherence
to American values, and hospitable relationships with other ethnic groups.
A reflection on Hamada’s own experience as both a reporter and a fiction writer, the
novel is broken into two parts, which culminate in what Bill labels “an epic of the American
This description of Bill Kane as a “wharf rat” describes panhandlers who often greeted tourists arriving at
Honolulu Harbor. Built to greet arriving ships in Honolulu Harbor, Aloha Tower was completed in 1926, marking
the steady rise of tourism due to expanded steamship routes. It was estimated that 9,676 tourists visited Hawai‘i in
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merchant marine in the Pacific.”41 The first part of the novel presents Bill’s narrative through
wires, headlines, and interviews conducted by the Sun reporter Banning. The “lanky, sandyhaired, gum-chewing news hound” follows Bill in hope of benefitting from the “wharf rat’s”
personal tragedies with an exclusive story.42 Reflective of the sensationalism surrounding the
media coverage of Hawai‘i during the Massie Trials, the exclamatory headlines are crude and
jarring: “Extra! Extra – Sun! Extra – Star! . . . ‘Missing Tanker Is Found’ shrieked the Sun’s
streamer.”43 Upon receiving an exclusive interview with Bill, Banning tries to record the “lurid,
blood-curdling events,” but suddenly changes his mind:
The big story, however, didn’t reach New York immediately upon the arrival of the
Ludlow at Honolulu, and the wires were spared the burning that Banning had threatened.
For after reading the story over and over again, he began to realize that it had tremendous
possibilities, and that, if amplified and adequately treated, it could be developed into a
smashing epic.44
Illustrating the interwoven relationship between news and fiction, Banning finds greater truth in
an epic portrayal of Bill. Banning’s two versions of Bill’s story, the report and the epic, are both
assumed to be unreliable, but the fictional version is favored for its “epic sweep.”45 Allowing
readers to encounter the truth through an imitation of greatness, the Aristotelian epic offers
heroic perseverance through suffering, poetic style, and a narrative’s “own proper pleasure with
all the organic unity of a living creature.”46 A meta-commentary on Hamada’s novel as a
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response to the media headlines that denigrate Hawai‘i, Bill’s stylized account asserts that fiction
can convey greater truth than news media.
Demonstrating this potential of fiction, Banning transforms Bill from a news headline
into an epic hero. Unlike Classical Western texts, Bill initially appears unsuitable for this role as
a “wharf rat,” with an aversion to work and a history of imprisonment. However, by the end of
the narrative, Banning returns to his premise, summarizing:
This is an epic of the Yankee merchant marine in the Pacific – wound up with a romance
of opportunity – romance of a man who never gave up the ship – story of a man who
hitched his shipping wagon to a star – and make a meteoric rise from the lowest rung of
the ladder – wharf rat and baggage carrier – to become a real shipping man – and rose
because he never gave up the ship – because he responded when Old Glory called – in
other words, because he was made of the right stuff.47
Bill’s actions clear his name, showing him to be an ideal American through his loyalty, his work
ethic, and his unwavering perseverance. An embodiment of Hawai‘i whose reputation was
tarnished by the Massie Trials, Bill suffers from a false accusation of embezzlement of five
thousand dollars from his firm.48 Although the Governor pardons Bill of his embezzlement
charge, he remains marred by his wrongful conviction, and he is attacked and beaten by
characters who are suspicious of Bill’s rugged appearance and past, paralleling the vigilante
assault on the accused Kahahawai and Ida. In response to his social ostracism, Bill resents all
authority figures and resigns himself to “live a dolce far niente life along the waterfront with his
Native Hawaiian friends.”49 Reflecting the distrust of 1930s Hawai‘i toward its territorial justice
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system, Bill becomes a sympathetic character as the victim of a broken legal system and an
unforgiving society.
A personification of Hawai‘i, Bill’s narrative expresses hope in redemption for the local
residents through faith, perseverance, and literary inspiration. The novel follows Bill’s efforts to
repair his reputation and to rejoin society by getting a job, revealing structural problems facing
outsiders of the territory. In spite of these social obstacles, Bill finds encouragement in Henry
Wadsworth Longfellow’s poem “The Building of the Ship,”50 often viewing himself as a “ship
under construction.”51 His love interest Eva Ross repeatedly reminds Bill, “You aren’t going to
give up your ship, are you? . . . You must work hard. That’s the only way to forge ahead. That’s
the only way to realize your big dream. You mustn’t let your dream fade into a Waltz Dream.
Into a bubble.”52 Through hard work at Eva’s father Stanley Ross’s shipping company, and
through a display of loyalty by rescuing Eva’s brother Stephen Decatur Ross from a shipwreck
near Christmas Island, Bill achieves his dream when Stanley Ross offers Bill a position as a
shipping magnate. While celebrating the egalitarian ideal, which proposes that “America is the
land of opportunity,”53 the novel also details examples of institutional corruption and social bias
that disrupt democratic ideals and stand in the way of Bill’s dreams.
This perilous and precarious social climate in Hawai‘i makes all dreams in the novel
vulnerable and fragile as illustrated through metaphors of shipwrecked vessels, the Makee and
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the Haupu. The book begins with the shipwrecked tanker, the Makee, whose name translates to
covetous greed in Hawaiian (make‘e). The Makee is the “wrong kind of dream,” as described by
Eva, “when you give up your ship, your big ambition is going to fade into a Waltz Dream.”54
The captain of this tanker, Captain Joe Blake, is ruled by covetous desire, which drives his
accumulation of debt during a business deal in China, his embezzlement of $5,000 from his
trading firm, his framing of Bill who was working at the same firm, and ultimately his
surrendering of the ship to pirates. Like the bursting bubble described by Eva’s Waltz Dream,
the pirates abandon this ship and blow it up when it runs aground. Although Bill and his
companions “don’t give up the ship” in spite of the explosion, Blake abandons the vessel and is
subsequently “hurtled down into blazing waters.”55 An example of how metaphorical pirates
corrupt this system, Blake’s covetous desires undermine the egalitarian ideal, propagate
institutional corruption, deny Bill a fair trial, circulate bias among potential employers, and rob
Bill of opportunities for advancement.
In contrast, the old ship Haupu, meaning to recollect or remember in Hawaiian (hā‘upu),
functions as a symbol of a fading past in the face of progress and change. Sent to rescue the lost
Makee, Stanley Ross praises the Haupu as a “brave old ship” that is to be put out of commission
and dismantled.56 Ross trusts the old ship stating, “But one thing is certain – she’ll never fail me,
even if she has to go to the bottom.”57 However, this trust proves to be misplaced when the
Haupu is also lost. Like the old vessel, Captain Knudsen adheres to traditional methods of
running his ship, which allows him to be swindled by pirates when they do not display the same
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honor as the old captain. Similarly, Bill’s friend Pirate-Killer (formerly known as Kaua‘i) is
consumed by old romances of the sea, as he devotes his life to the dream of dying while fighting
pirates. Maui tells his friend, “Trouble is you won’t get the chance to burn the pirates. All the
talk about pirates is nothing but story book stuff, little boy. We don’t find no more pirates in this
age. They gone out of existence with Captain Kidd.”58 In spite of Maui’s doubts, Pirate-Killer
remains inspired by Robert Louis Stevenson’s Treasure Island,59 and he eventually sets fire to
this pirate-infested ship, which burnt “in a weird and ghostly manner” as a symbol of the fading
sea romances.60 True to the chivalric values of the past, Pirate-Killer, although given the
opportunity to leave the burning ship, chooses to accompany Captain Knudsen in going down
with the old ship.61
Like the fading romances of the sea, indigenous Hawaiian traditions were view by
American colonizers as slipping into history; however, Hamada’s novel shows the resistance of
Native Hawaiians to American modernism. When Binn asks Bill and the Hawaiian boys to help
with the rescue of Stephen Ross, saying “Old Glory’s calling you,”62 Maui responds, “Let’s sing
Hawaii Ponoi and answer Binn. Let’s show him we’re Hawaiians and care for Hawaiian stuff
instead of Old Glory.”63 The responding song “Hawai‘i Pono‘i” is a traditional anthem written
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by King David Kalākaua, pledging allegiance to the Hawaiian monarch.64 The cultural tension
caused by a clash between American and Hawaiian culture is presented comically, as Bill
“laughed in spite of himself, for it was funny to hear his companions singing the national anthem
of the Hawaiian monarch that had gone out of existence almost thirty years ago – and singing it
in an atmosphere and on an occasion that was amusingly incongruous.”65 However, this tension
finds temporary resolution with an assumed American determinism that appeases readers of
Hamada’s novel. Upon seeing Bill’s faith in the American flag, Maui professes, “The past is old
history, Bill. Now, I’m gonna hug Old Glory and sing for her until the fire and water swallow
me up.”66 While recognized for their loyalty and bravery (“Their friendship . . . it’s like the trade
winds that perpetually sweep the Islands. It’s steadfast and enduring”67), all three Hawaiian
characters, Maui, Pirate-Killer, and Hilo give their lives as a sacrifice to Bill. Stanley Ross, upon
hearing about their sacrifice, eulogizes, “Your pals certainly were the cleanest, squarest and most
honorable boys that ever lived.”68 Concurrently, Maui writes in his final note to Bill, “You
remember that old promise? About giving each of us a ship to command – when you be shipping
boss? Well, that’s all bubbles to us now.”69 Through the sacrifices of Maui, Kaua‘i, and Hilo,
the novel acknowledges injustices in the death of Kahahawai. The memorialization of these
characters disturbingly allows the white settler community to move forward with their narrative
of opportunity and nationalism; however, like the memorial of Kahahawai, the novel indicates
the possibility for culture resurgence as they “peep out from Davy Jones’ locker.”70
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The embodiment of Hawai‘i’s local community, Bill is a composite of different cultures.
While described as a “white man,”71 the narrator repeatedly calls attention his “tan and leathery”
skin and “coarse and brown” hair.72 His last name Kane can be homonyms in Japanese for
money/gold (かね or 金) or in Hawaiian for male/man (kāne) and the god of creation (Kāne).73
On one hand, proposing that “Bill is placed in the position of a Japanese American,” historian
Hiromi Monobe in his article “Embedded Messages in James T. Hamada’s Don’t Give Up the
Ship” interprets Bill as having a “dual racial mask,” citing similarities to Massie Trial defendant
Horace Ida due to his residence in Pālama, and his interethnic affiliation with Hawaiians.74
However, it is also important to consider a positive interpretation of Bill’s whiteness. Rather
than seeing whiteness as an empty signifier, the interpretation of Bill as a “white man” within a
self-made man narrative becomes a more troubling recognition of white privilege, particularly
with his ability to succeed at the expense of his Native Hawaiian companions.75 While Bill
functions in the novel as a blending of multiple cultures in his appearance, activities, and social
status, Bill’s achievement in contrast to other characters who are labelled as Hawaiian, Japanese,
or Chinese, reflect an awareness of racial privilege and the opportunities afforded only to
members of the white oligarchy in Hawai‘i.
Upholding this privilege, examples of upper class paternalism replicate a legacy within
Hawai‘i of plantation feudalism. In these examples, vulnerable characters marked as
economically disadvantaged or racial minorities find themselves dependent on the benevolence
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of upper class personas. This dependency is symbolized in an opening scene of the novel in
which Bill and his Hawaiian friends beg tourists aboard a cruise ship to throw coins into the
water along the pier. Grateful for the charity of these tourists, the “diving boys” retrieve the
coins from the water, putting on a show for the on-looking cruise passengers:
Bill and his companions swam out and joined the score of other wharf rats, who were
keeping themselves at the foot of the vessel, their eyes turned up to the deck where the
passengers were leaning on the rail and looking down at them. Some of the bronze-skinned
mermen were shouting at them to drop nickels or dimes.76
A legacy of Hawai‘i’s plantation era, historian Ronald Takaki explains that this paternalism77
“was designed not only to extract a good day’s work from the laborers but also to weaken the
power of workers to organize and strike.”78 Through these displays of charity and token
humanitarianism, the white American oligarchy reinforced its position of power, re-established
dependency and denied their laborers self-determination. Bill, however, becomes humiliated
when rich financier Stanley Ross mischievously throws him a Panamanian dollar. Upon
retrieving the foreign coin from the depths of the waterfront, Bill returns it to Stanley Ross as
change. The Panamanian dollar, although described as “not passable in the Territory of Hawaii,”
nevertheless circulates as capital among consumers. Representing an incommensurability, the
foreign coin calls attention to the inability for oligarchical charity to compensate fully for the
services provided by laborer. As Stanley Ross does not recognize the activity of Bill and his
friends as work, he therefore interprets their “dolce far niente life” as laziness, which deserves no
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currency except through charity. Like plantation paternalism, the inadequacy of this coin
becomes clear to Bill as it cannot reimburse his labor to the financier, nor can it feed him and his
friends. For this reason, when the foreign dollar returns to Stanley Ross as change, the financier
responds with humor and indignation: “Mr. Ross glanced at the money and a look of chagrin
spread over his face. He had identified his own coin. It had returned to him like a chicken
coming back to roost. He knew it was his own fault, but felt offended nevertheless.”79 Mr. Ross
trades positions with Bill as the recipient this worthless and meaningless token. Bill explains,
“I’m sorry, but money travels in a cycle, Mr. Shipping Magnate. You’re a big financier – an
authority on the science of money – aren’t you?”80 Calling attention to meaning that exists
outside the realm of capitalism, the foreign coin reflects the insufficiency of oligarchical charity
and the legacies of plantation paternalism.
While pointing out the class division that is reinforced by socioeconomic structures, the
novel provides examples of characters who work within and around these systems to create
change. Despite his rough introduction to Bill, Stanley Ross becomes a surrogate father figure to
Bill, counseling him about steps required to change his fortune: “A man may climb from the
bottom to the utmost heights, provided he works and works hard. But opportunity carries a
corresponding degree of responsibility. When Old Glory calls . . . he responds, whether in war
time or peace time . . . I have confidence in you, son . . . that you’re made of the right stuff.”81 A
role model to Bill, Stanley Ross describes himself as a “self-made man,” pointing out that “this
home and everything else I have, I have earned through my own efforts.”82 However,
contradicting and undermining the image of complete self-reliance, Stanley Ross reveals that his
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success was built on the “the assistance, of course, of a ship [that he] got from [his] father.”83
Recognizing the economic imbalance in society and Bill’s limited opportunities that result from
it, Stanley Ross gives Bill a ship and gives him a position of shipping magnate alongside his own
son. Unlike this foreign coin, this becomes a meaningful redistribution of resources that allows
Bill to achieve parity with others in society and to actualize his dreams.
Further dwelling on the structural problems in the territorial government, the
socioeconomic system is also a major obstacle to Bill’s reengagement in the society. Due to his
wrongful conviction, Bill severely distrusts the territorial system, personified in the character of
Judge John Marshall Underwood. Bill describes the judge as “a man whom he hated with all his
soul . . . He’d make the judge understand that he had ruined a young man who was just making a
start in life – made a waterfront pauper out of him.”84 Judge Underwood is a kind and
reasonable figure yet condescending toward Bill. He advocates for the “wharf rat,” but
adamantly stays within the boundaries of the law. The judge defends Stanley Ross’s foreign
currency trick on Bill, revealing the judge’s haughty attitude, “He likes that boy. He wants the
boy to quit wharf ratting and get down to something worthwhile. He thinks the kid is wasting his
life fooling around on the waterfront. He’s trying to slip one over on the kid just to make him
wake up and realize that he’s a darned fool.”85 Judge Underwood’s disapproval is a colonizing
American gaze that separates productive labor in Hawai‘i from unproductive “wharf ratting.”86
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As Karl Marx notes in Grundisse, according to the logic of capitalism, “productive labour is
only that which produces capital.”87 Just as economic pressures transformed Hawaiian land held
in common into commodities, businessmen also turned the work of Hawaiians into agricultural
laborers or indigenous crafts and arts into capital. On the other hand, the indigenous and
immigrant traditions that could not produce capital were deemed to be unproductive and lazy.
The judge’s desire for Bill to “get down to something worthwhile” is a desire for him to become
productive labor and a reinforcement of this capitalist logic.88
Although Judge Underwood appears obstinate and smug in his adherence to the law, he
later sympathizes with Bill. Stanley Ross defends the judge saying, “To be sure, he sentenced
you. He couldn’t do otherwise. He had to fulfill his duty as a judge. But after the whole thing
was over and when he began to realize – . . . Well, anyway it was through his recommendation
that you were pardoned.”89 Stanley Ross reveals that Judge Underwood convinced the Governor
to pardon Bill, but this retelling omits the explanation for the judge’s change of heart, glossing
over problems in the American bureaucracy and corruption in the territorial legal system.
Ultimately, the judge’s sympathy and magnanimity tips the legal structures in Bill’s favor, and
the novel’s glaring silence points to the absence of true egalitarianism and impresses the need for
reform and change within the system. In a tearful yet silent reconciliation, Bill settles his grudge
through a handshake, “He extended his hand. Judge Underwood took it. Neither spoke a word.
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They looked at each other, their eyes moist.”90 Representing a reconciliation between Hawai‘i
and the United States, this hushed moment91 between Bill and the judge is the author’s
envisioned future for a hopeful resolution for the slandered territory.
Through this novel, Hamada personifies a local community that collectively experienced
the trauma and defamation of the Massie Trials. Like Bill, the territory feels that it is rendered
destitute as “a waterfront pauper,” begging for coins from tourists and working in menial labor.
This narrative becomes a basis for what political theorist Wendy Brown labels “wounded
attachments,” which she describes as an “identity rooted in injury, for litigiousness as a way of
political life, and for a resurgent of rights discourse among left academics.”92 The recounting of
trauma and the history-making of injury galvanizes the local community, but it also stigmatizes
its people tying them to that trauma. While news media produces and reinscribes this stigma,
Hamada explores how the novel can allow a community not only to reclaim agency over their
public image but also to work through one’s wounded attachments. With this understanding,
Hamada’s novel uplifts the local community as heroes of their narrative, like Bill the wharf-rat
persevering under pressure. Although suffering under the American occupation and its legacy of
social and economic oppression, Hamada is hopeful that the Hawai‘i will not “give up the ship,”
that its indigenous people and its immigrants will be heroes in the writing of their epic.
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Kinship and Communal Abjection in Noboru Itamura’s Poetry
Just three years after the conclusion of the Massie Trials, writer Noboru Itamura began
publishing his poetic works, expressing feelings of fragmentation and isolation within Hawai‘i.
As avant-garde writers, such as e.e. cummings and William Carlos Williams, were
experimenting with style and metrics, Itamura set forth a poetic style that responds to Williams’
assertion that “prose can be a laboratory for metrics. It is lower in the literary scale, but it throws
up jewels which may be cleaned and grouped.”93 Building from Western tropes, Itamura’s
transcultural poetry picks from prosaic narrative styles, but infuses them with rich imagery and
extended metaphors, rendering content that is sad and painful yet beautifully dressed.
Born in 1912 in Oahu, Hawai‘i, Itamura was described as “always reserved and quiet in
his behavior” with a “sensitiveness to his surroundings.”94 A student of the University of
Hawai‘i,95 Itamura served as the associate editor of the Oriental Literature Society’s yearbook,
Aoba no Fue, and wrote for the English Department’s quarterly Quill Magazine. During this
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time, Noboru’s poetry was lauded by critics and readers as “the only American-born Japanese
writer whose works are comparable to those of our occidental poets.”96 Upon graduation in
1935, Itamura taught at a night school and wrote poetry on the side, hoping one day to write fulltime. However, at the age of 22, Noboru was killed in a fatal automobile accident outside
Waipahu. In his memory, the Oriental Literature Society memorialized his poetry and published
his selected writings in their yearbook.97
Contrary to the optimism expressed by tourists and visiting Americans98 regarding
Hawai‘i as an idyllic melting pot, Itamura’s poetry describes a loss and splintering of identity,
expressive of the communal crisis facing Nisei in Hawai‘i who felt pressure to adapt to rapid
urbanization and impending Americanization. As sociologist Eric Yamamoto observes, localism
offers a temporary resolution for Japanese in Hawai‘i who “want to resist the trend towards total
Americanization, and yet the obvious alternative to total Americanization that they perceive, a
return to traditional ethnic communities, is not viable in a rapidly evolving Hawaiian society.”99
Still, he cautioned that localism in its extreme (“over-reacting”) risks pressuring groups “to
sacrifice its culture, its sense of history, or its style,” as it pushes groups to “jump into a meltingpot.”100 As evident in Itamura’s poetry, social pressure can strip Nisei of their identity in order
to conform to broader local sensibilities.
Itamura’s poetic persona’s urgent demand for recognition illustrates Nancy Fraser’s
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assertion about the tendency for political groups to promote “an authentic, self-affirming and
self-generated collective identity,”101 which may subordinate other forms of identity in its
reification. As identity politics “place[s] moral pressure on individual members to conform to a
given group culture . . . in reifying group identity, it ends by obscuring the politics of cultural
identification, the struggles within the group for the authority—and the power—to represent it.
By shielding such struggles from view, this approach masks the power of dominant factions and
reinforces intragroup domination. The identity model thus lends itself all too easily to repressive
forms of communitarianism, promoting conformism, intolerance and patriarchalism.”102
Itamura’s persona considers those who do not conform to the emerging local culture, and it calls
attention to those identities that get ignored in this developing movement.
This homogenization was catalyzed by the Massie-Kahahawai Trials, which increased
pressure toward Americanization and targeted groups to surrender ethnic affiliations in favor of
broader local ties. In a time when Hawai‘i was under the threat of martial law due to fears of
racial violence and when Japanese were viewed as potential threats to society, Noboru Itamura’s
poetry communicates themes of division, isolation, and disconnection. Itamura’s 1933 poem
“Fears” illustrates a forfeiture of identity, as the narrator mourns lost hope through the earth and
sky, happiness through life, beauty through a flower, and faith through voice:
I am afraid that someday I will wake
To find that earth and sky hold nothing more
For me, and all the happiness of my life
Has turned to ashes like a vacant dream.
I fear that someday I will find this flower
Upon my window sill, withered and dry;
I am afraid someday I’ll find I’m mute
And voiceless with the grief of broken faith.103
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Following a loss of terrain, body, and psyche, what remains of the narrator is fear, both in action
(“I fear”) and in being (“I am afraid”). As a final, cruel dispossession, the narrator’s lost voice
denies him resistance to conformity, self-expression, and the articulation of one’s difference.
Similar themes are also found in Itamura’s “Silhouette” (1933) in which the persona
contemplates a lonely, lifeless tree that is helplessly tortured and abused by the elements:
Upon

It has

A wind-swept cliff
A barren tree stands black
Against the crimson autumn sky –
Alone.
No life, and if
It had when earth and sky
And wind were fair, God killed it long
Ago.104

Itamura’s poems focuses on a tree that is immobile and unable to resist the forces of nature and
the cruelty of God. Visually representing the subject’s isolation, the opening words of each
stanza stand alone on the page. Distant both in place (alone) and time (long ago), the corpse tree
is only remembered through the narrator’s words. Like the shriveling trunk preserved through
poesis, the persona asserts that in spite of feelings of insignificance, value can be found through a
recognition by the Other.
In the promotion of a collective, political image, many outlying identities are left behind.
The speaker describes a community that is based on these abject personages, which author Karen
Shimakawa defines as “the condition/position of that which is deemed loathsome and the process
by which that appraisal is made.”105 The speaker asks in “Two Thoughts” (1935):
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Oh, would you care
If in a dream-drenched night
A frail, uncertain star
Should melt to earth
In tears of Streaming light106
Like a “frail, uncertain star,” which can fall unnoticed into nothingness, the persona ponders the
value of a human life that is unrecognized and unengaged in a community:
And would you weep
If in that self-same night
A dreamless soul is swept
Beyond the dark
Cold terminal of life?107
Contrary to his assertion of despair, Itamura expresses hope in a future in which he can “sport
and jest” with similar “lifeless souls.” In the afterlife, the persona aspires to find a community,
even if it is only a shadow of one:
It will lead me to the dark and sunless realms
Of charnel-house, where I will sport and jest
With lifeless souls – poor souls that never knew
The beauty and the romance of their youth.108
The othering experienced by these “lifeless souls” renders them ahistorical and unembodied, yet
the persona regains a sense of community, by imagining and identifying with those who were
abject like him. It is through this collective rejection that the persona can reinvigorate his bodily
senses and his connection to the physical earth.
In “A Cameo,” the persona looks upon the picture of a reclined body, and projects
aspirations for human connection onto this lifeless corpse. This interpolation forms a
community:
The picture still remains,
You, Lying Motionless
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Upon the Cool, damp earth
With Arms outstretched
to clouded skies for love.
And in your moment of despair,
God’s Solace was the rain.109
Upon this body, which is representative of the abject, the persona projects despair and exclusion,
demonstrating what theorist Judith Butler describes as “kinship as the sphere that conditions the
possibility of politics without ever entering into it.”110 For Butler, relationships are bonded to
sociopolitical structures, and therefore kinships formed with or among abject individuals are
potentially oppositional and counterhegemonic. Subsequently, Itamura’s poetic address to the
abject interpolates the underrepresented, and the persona establishes a second person by creating
a kinship (we/us) of dispossessed individuals that is capable of expressing “our voiceless agony”:
Not one of us, your friends,
Could comfort you;
We, too, were sad,
And silent as the tree.
And in our voiceless agony
We, too, were solaced by the rain.111
Through poetry, the persona can speak for a community of souls who dwell in voiceless, solitary
agony, and who share solace in the rain. Both connected and isolated, the paradoxical
formulation of this community illustrates how outlying formulations of kinship become illegible
to the state, unlike the local community that emerges as a part of the socioeconomic framework.
Through this meditation on communal abjection, this poem becomes an exploration of Butler’s
unresolved inquiry, “What happens when the perverse or the impossible emerges in the language
of the law and makes its claim precisely in the sphere of legitimate kinship that depends on its

109
110

2.

111

Noboru Itamura, “A Cameo,” Hawaii Quill Magazine 8, no. 1 (1 May 1935): 11.
Judith Butler, Antigone’s Claim: Kinship Between Life and Death (New York: Columbia University Press, 2010),
Noboru Itamura, “A Cameo,” Hawaii Quill Magazine 8, no. 1 (1 May 1935): 11.

200

exclusion or pathologization?”112 Through paradox and poesis, abject communities under the
territorial state find a voice, questioning the boundaries of citizenship, and examining the
excesses and margins of the local community. Noboru’s poetry shows that localism is not allinclusive, but instead an isolating force, asking what must be surrendered in order to participate
in the political realm.
Staging Locality in Wai-Chee Chun’s “A Lei For You”
Like Noboru and Hamada, Wai Chee Chun’s play “A Lei for You” celebrates the diverse
solidarity in Hawai‘i, yet it highlights its striking conflicts between generations and inequities
among a white oligarchy and local residents. Set in the “tenement buildings in the ‘A‘ala Park
District of Honolulu,”113 the play opens with Ah Mui, the Chinese daughter of Mrs. Lee, making
lei (or flower wreaths) of purple bougainvillea alongside Leilani, “a [Hawaiian] neighbor and
friend of Ah Mui.”114 Both girls speak with the same pidgin dialect and prepare lei in
anticipation of the upcoming May Day celebration at their school. The two are competitive but
friendly, comparing lei-making skills, occupations of their mother, and planned wardrobes for
the May Day program. However, Leilani repeats rumors about Mrs. Lee, describing her as a
stereotypical pake (or Chinese), which make Ah Mui self-conscious about her mother’s
housekeeping job:
Gee, but my ole lady got one mo’ better job dan dat. She only gotta work day time, and
every night she bring poi home . . . . Your ole lady no bring not-ing home night time,
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huh? . . . Yeah, dat’s why my ole lady say da pake’wahine next door lolo for make
money, boy. Da kind job she got, she mo’ better no work.115
The sisterly competition between Ah Mui and Leilani is playful and jocular, represented in a
scene in which Ah Mui steals Leilani’s lei and the two chase each other. The stage directions
show that “Leilani finally catches her by her dress and raises her hand as if to slap her, but Ah
Mui, in giggles and laugher gives her the lei . . . She puts it around her neck . . . [Leilani] starts
off into a rhumba and sings ‘La Cucaracha’ in a loud voice. Ah Mui joins in with the singing
and claps the time for her.”116 This depiction of interethnic community is cognizant of
inequalities and competition, but it is imagined as convivial and spirited.
In contrast to the affinities shared between the two girls, Mrs. Lee is a source of
generational conflict for the characters, as a work-driven stereotype of a first-generation Chinese
immigrants. The stage directions describe her “with a large basket of clothing in her hands and a
baby straddled across her back. Mrs. Lee is dressed in a two-piece Chinese costume of plain
material. Her hair is disheveled, and, as she walks, she drags her ragged slippers along with her.
Quite untidy, she is a middle-aged woman of slight build.”117 Her cultural difference from the
younger girls is evident through her language, as her pidgin drops verbs and her linguistic
inflections results in repetitive phrasing. In addition to her speech, Mrs. Lee is unable to
understand cultural references, such as the May Day celebration in Hawai‘i and the importance
of lei-making for the occasion. She scolds the young girls, “Everyt’ing you say goofy kind. Mo’
batter you no wear lei . . . Poor peepul go hana-hana, O.K. If no get flowers, no wear, see?”118
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A source of shame to her daughter, Mrs. Lee humiliates Ah Mui for lying about getting a new
dress for May Day. “No mo’ new dress . . . Nah, no mo’ dong-dong for buy clothes. You t’ink
every day get new dress?”119 This generational division between Ah Mui and her mother drives
the daughter to keep secrets and to skip from school out of shame.
A second source of conflict is found in the white oligarchy as illustrated through the
haole (white) schoolteacher Miss Carter. When Mrs. Lee is unable to understand the requests of
Miss Carter regarding Ah Lan’s school attendance, a circular argument arises with frequent
slippages in meaning. Speaking from her realm of experience, Mrs. Lee argues with Miss
Carter, “I wan come Hawaii from China wan only fifteen year old. Me, I marry ole man, get
keed, go hana-hana. Why Ah Lan no can?”120 Adding depth to the one-dimensional stereotype,
Mrs. Lee’s dialogue with the school teacher Miss Carter reveals the complex decisions and
emotions of this mother. While Miss Carter expresses concern for Mrs. Lee’s daughter, Ah Lan,
the teacher does not understand Mrs. Lee’s situation. The school teacher primarily uses standard
American English, which is punctuated with pidgin words and phrases to connect with Mrs. Lee
and her family. In spite of these linguistic gestures, Miss Carter prescribes solutions that do not
address deeper problems, such as the family’s financial problems, Mrs. Lee’s reliance on Ah Lan
for child care, and the daughter’s own lack of motivation as a young girl:
Miss Carter: I don’t want to meddle into your business, but we like Ah Lan in school.
She’s good girl, and learns fast, but she doesn’t come to school every day . . .
Mrs. Lee, do you think you can get job for only day time hana-hana?
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Mrs. Lee: No, no can get. No ‘nough pay for five fellas. Big boy only sell newspaper get
money. No mo’ rent money pretty soon.
Miss Carter: . . . because if you have day hana-hana, Ah Lan can have time for
homework, to study. Then you can sleep every night at home.
Mrs. Lee: Me, I try, but no can. Ah Lan bad girl anyway. Dat’s why she play hooky. I
geeve her dong-dong for buy t’ings for baby and keeds kaukau, but she use dongdong for go moving peecture. Dat’s why I geeve her good lickin’. Yah, wan she
goin’ get on mo’ good lickin’ for play hooky today.121
Miss Carter becomes fixated on an image of Mrs. Lee as a bad, immigrant mother, and she
concerns herself with defending Ah Lan as a victim of this racial past, while ignoring the
overwhelming financial issues that create their situation. Working in defense of Ah Lan, whom
the principal threatens to send to reform school, Miss Carter tries to improve the young girl’s
attendance at school by rehabilitating the old immigrant mother, specifically recommending jobs
that are unobtainable and a schedule that does not adequately pay for family’s mounting bills.
Immediately dismissing the teacher’s recommendation, Mrs. Lee decides that Ah Lan should go
to reform school, saying “No need lick ‘em, no need kau-kau money. Not’ing.”122 This response
surprises Miss Carter who overlooks Mrs. Lee’s overriding financial concerns that become the
basis for the mother’s decision. Through the contrasting figure of Miss Carter, the play reveals
the judgment, pressures, and unfairness that harden Mrs. Lee and produce the stereotype. While
staged in a comical manner, the dialogue between the haole schoolteacher and immigrant mother
reveals a large disconnect between two classes. In this disconnect, Miss Carter’s position as an
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upper middle-class educator does not allow her to connect with Mrs. Lee as a menial worker and
new immigrant.
Synthesizing these multiple divisions, Ah Mui’s brother Ah Quon works across his
different modes of local identity to solve a problem for his family. An embodiment of local
values, Ah Quon understands why his sister does not want to go to school, and he tries to
develop a solution for his sister: “You know, I think she like go, only she scared you wild beast.
Every time you give her good lickin’, so she don’t want to go when you tell her . . . I gotta geeve
her something goo-ood, or else I t’ink she no go back, boy.”123 However, Mrs. Lee cannot
follow her son’s logic, and she immediately prescribes corporeal punishment for her daughter’s
absenteeism, “I geeve her good lickin’ an’ she still no go school. What you t’ink you goin’
geeve her?”124 Ah Quon light-heartedly dismisses his mother’s suggestion and asserts his
proposal, “I goin’ buy one peenk carnation lei for Ah Lan go school tomorrow and tal her, ‘for
you one lei.’ Yah! ‘For you one lei.’ Sur t’ing she go, boy. Yah!”125 Applying his understanding
of May Day and the lei as cultural capital among locals in Hawai‘i, Ah Quon devises a plan to
will appeal to his sister’s pride and persuade her to attend school. By giving his sister a beautiful
lei to wear on the occasion, Ah Quon bridges the multiple divisions between generations and
cultures.
Crossing social, economic, and ethnic boundaries, the lei serves as an important symbol
of the bonds that hold a community together. As a handmade wreath of flowers, the lei is as an
accessible form of cultural capital that can allow Ah Mui to cross class barriers through her
handiwork. While certain limits are placed on the young girl and her family due to the scarcity
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of plumeria flowers and their access to types of flowers, the young daughter hopes to make a
long lei like the “reech-kine peepul.”126 In practice, lei-making for the May Day celebration was
a transcultural development started in 1927 as an appropriation of the European springtime
celebration, and later officially recognized by the territorial government in 1929. While this
holiday was initially used to celebrate indigenous Hawaiian symbols and values, the holiday later
incorporated the ethnic culture of Asian settlers. As Ah Mui and Leilani work together to finish
a lei (“You make dis end, and I make da oder.”127), the play shows the prospect of collaborative
meaning-making across ethnic lines. Recognized as a symbol of aloha (greeting, farewell, love),
this lei-making preserves indigenous traditions, but it becomes an open participatory practice for
others to assist in its construction.
Simultaneously, Chun’s play considers complications in this communal meaning-making
as generational and oligarchical conflicts emerge around Ah Mui’s lei. For instance, Mrs. Lee
does not value her daughter’s lei-making (“Mo’ batter you no wear lei”128), and she views this
practice as a waste of time that detracts from chores and other forms of work. However, within
the context of the school, the lei is a status symbol among students, and a competitive part at the
school’s May Day festivities. Furthermore, this is a source of pride for the teachers when Miss
Carter uses this as a bargaining tool to bring Ah Lan back to class: “We’re having a lei program,
and I’m sure that she would like that.”129 As collaborative meaning-making across the local
community, this lei emerges a marker of socioeconomic status, a sign of communal belonging,
and a valued cultural commodity.

Wai Chee Chun, “For You a Lei,” College Plays (Honolulu: University of Hawaii Department of English, 1937),
62.
127
Ibid.
128
Ibid.
129
Ibid., 69.
126

206

The lei is most manipulated by Ah Quon who understands its blended cultural meaning
and recognizes it as leverage to convince his sister Ah Lan to return to school. Understanding
the social significance of a rare pink carnation lei, his gift grants his sister greater status at her
school. Ah Quon’s purchased lei, as opposed to the lei handmade by Leilani and Ah Mui,
potentially reduces the lei to capital, and his family affair to a market transaction. In context,
however, the lei works within a different sphere of exchange. Initially, Ah Quon wants his
mother to pay him to solve the family problem, but she denies his request:
Mrs. Lee: Twanty sants for tal Ah Lan for go back school? Nuts!
Ah Quon: Dime, den.
Mrs. Lee: You pupule. Scram out. (Pause)
Ah Quon: (Sighing) Den I gotta tall her for not’in . . .130
Ah Quon decides to pay for a pink carnation without any compensation from his mother, but
instead expects that it will convince his sister to attend school. While a loss from a market
standpoint, Ah Quon’s lei is an entangled object that crosses different economies transitioning
between quantitative and qualitative relationships. As described by Arjun Appadurai, “the flow
of commodities in any given situation is a shifting compromise between socially regulated paths
and competitively inspired diversions.”131 To address his mother’s demand for Ah Lan to return
to school, Ah Quon bends the existing constructs of desire, consumption, and production to
create a new path for the lei and its value.
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Speaking to an exclusive you,132 the “lei for you” addresses and produces its locality.
Like the lei for Ah Lan, the hybrid, malleable bonds that connect the community in Chun’s play
allow what Appadurai describes as “the subjects of history [to] become historical subjects.”133 In
other words, market exchanges cultivate co-dependency within Mrs. Lee’s closed family unit, in
which breadwinners and babysitters trade commodities and services for mutual survival. In
contrast to the expanding global market, the lei are produced by and circulate only among
members of their tenement community. At the same time, competition in lei-making and
dressing up also spars a play friendship between neighbors Leilani and Ah Mui. The spatial
limitations on these exchanges are carefully located and documented within the A‘ala Park
district and members are scolded or punished whenever they expand beyond these boundaries.
As Appadurai explains, meaning-making for local activities, exemplified by the lei-making and
the May Day celebration, “are not only context-driven but are also context-generative.”134 In
other words, the tenement community and its activities, as staged by Chun’s play, are a depiction
of Hawai‘i’s local community, only to the degree that it contrasts more global or cosmopolitan
communities. Although outside influences are evident in the production of the tenements and the
social structures within which the characters operate, this local community is an imagined refuge
from the international chatter surrounding the Massie-Kahahawai case, the reach of 1930s Great
Depression, and global travel to Hawai‘i with the expansion of the airline industry. In Chun’s
play, the wreath of flowers that binds a local community together, also works to articulate the
boundaries from the broader world.
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Competing Futures: “A Dangerous Situation in such a Locality”
At the close of a troubled decade in 1939, Admiral Yates Stirling published his memoir,
entitled Sea Duty: The Memoirs of a Fighting Admiral, in which he reflected on his military tour
of Hawai‘i during the Massie Trials. Displeased with the acquittal of the Kauluwela Boys and
the murder conviction of four American navy men, Stirling worried about the growing ethnic
population in Hawai‘i and their participation in the American legal system and government. He
remarks:
I could not help thinking how dangerous, out there, was our constitutional law which
gives the right to become citizens to all who by accident of birth in the Islands can call
themselves Americans. The law is silent upon any test to prove the loyalty of those
eligible. The right was granted purely on faith to thousands of orientals, and their loyalty
must be taken for granted until proved otherwise. A dangerous situation in such a locality
. . . The oriental color of Hawaii and the gradual suppression of white prestige was
brought home to America most forcibly at this time.135
The admiral’s position at the border of the American empire forced him to reassess his
understanding of the American nationalism, observing how territorial residents in Hawai‘i
combine American traditions and values within immigrant and indigenous culture. The anxiety
expressed in Stirling’s comments about the instability of national boundaries is a shaped by the
diffuse power that emanates from contact zones into the empire. Concerned about the future
“oriental color of Hawaii” within the United States, Stirling predicts that Hawai‘i will either
assimilate to the American nation or incorporate with Japan’s growing empire. The admiral’s
colonial gaze can only imagine binary futures for Hawai‘i of either inclusion in or exclusion
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from the American nation, but never independent. In his speech at a “New Americans”
conference, Stirling advises second-generation Japanese, “Let us follow [the American] example.
Let us not forget our past glories of racial achievements. Yet be mindful of the glorious
background of your America and be proud of it, and weave it into the cloth of your own
inheritance.”136 As evident in the admiral’s statement, colonial contact zones facilitate an
exchange and hybridization of cultures, and Stirling is transformed by the local community that
he encounters in Hawai‘i. Still, this transculturation occurs within a power dynamic that does
not regard all cultures equally, and – from his position within the American military – the
admiral privileges an assimilating, colonial vision for the island territory.
In response to these limiting, imperial visions, the transculturated writers of 1930s
Hawai‘i invent new identities and paths for themselves, as conveyed in the galvanizing rhetoric
of Kawānanakoa’s speeches, the narrative of Hamada’s epic hero, the abjection of Noboru’s
poetry, and the multi-cultural and multi-generational tenements of Chun’s drama. These literary
works renegotiate the representation, rights, and borders for Native Hawaiians and Asian
immigrants, and they confront issues of home rule in the face of an authoritarian government
controlled by a white oligarchy. From this transcultural exchange, local culture merges
traditions of indigenous and immigrant groups to promote political solidary among residents in
Hawai‘i.
The development and consolidation of a local, politicized identity is also generative of a
global landscape, as well as new factions within. Philosopher Michel Foucault writes about the
diffuse nature of power:
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Power is everywhere, not because it embraces everything, but because it comes from
everywhere . . . Power comes from below; that is, there is no binary and all-compassing
opposition between rulers and ruled at the root of power relations . . . Where there is
power, there is resistance, and yet, or rather consequently, this resistance is never in a
position of exteriority in relation to power.137
Foucault identifies the capacity for a resistant voice to alter the landscape and dynamic of the
surrounding conversation. In Hawai‘i, writers hold the capacity to negotiate their position within
the world. At the same time, when writers establish a localized identity through particularities of
multicultural interactions, Pidgin English, hybridized traditions such as May Day, and the abject
position of colonized locals, they also reify or reshape the position of an imagined global
landscape. Through the adaptation of language and reappropriation of stylistic tropes, local
writers like Kawānanakoa, Hamada, Noboru, and Chun transform the global culture and outline
paths for self-determination. Challenging Stirling’s imperial visions of incorporating Hawai‘i
into the American empire, local writers like Kawānanakoa and Hamada offer corrective
responses, altering the path of U.S.-Hawai‘i relations. Meanwhile, Noboru and Chun invest hope
in depicting the abject and marginal communities, holding ambivalence to the reach and gaze of
the American nation. While military and government policies depict American control over
Hawai‘i as an inevitable outcome following the Massie Trials, these literary examples show how
local communities resist dominant narratives by imagining alternative futures for the Hawaiian
Kingdom.

Michel Foucault, The History of Sexuality: An Introduction, trans. Robert Hurley (New York: Penguin Books,
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Fig. 4.1. New York World Telegram and the Sun Newspaper, “Kauluwela Boys,” 1932.
Washington, D.C., Black and White Photographic Print. Photograph Collection, Library of
Congress, LC-USZ62-134177.

Horace Ida, David Takai, (top-left to right)
Henry Chang, Ben Ahakuelo (middle-left to right)
Joseph Kahahawai (bottom)

Joseph Kahahawai
1909-1932
“He Pua A He Ewe No Hawai‘i” (A Child and Native of Hawai‘i)
– Reverend Robert Ahuna
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Fig. 4.2. Honolulu Advertiser, “Four Defendants and Their Supporters Shortly After Being
Found Guilty of Manslaughter and Sentenced to Serve One-Hour ‘Prison Term,’” 4 May 1932.
Honolulu, HI, Digital Black and White Photographic, Honolulu Advertiser Library Photo.

Left to right: Defense counsel Clarence Darrow; Defendants E.J. Lord, A.O. Jones, Gordon Ross,
Grace Fortescue, Thalia Massie, Thomas Massie; Defense counsel George Leisure
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Fig. 4.3. (Left) “Abigail Campbell Kawānanakoa,” ca. 1908. Honolulu, HI, Black and White
Photographic Print, Hawaii State Archives, Photograph Collection, PP-97-16-010.
Fig. 4.4. (Right) “Abigail Campbell Kawānanakoa,” ca. 1909. Honolulu, HI, Black and White
Photographic Print, Hawaii State Archives, Photograph Collection, PP-97-16-011.

“With this commutation the verdict of a jury composed of men of intelligence, sound judgment
and good character, with the facts and the law before them, becomes a farce and the truth, as
brought out by the prosecution, becomes a travesty. Are we to infer from the governor’s act that
there are two sets of laws in Hawaii, one for the favored few and another for the people in
general?” – Chicago Tribune Herald, “Serve One Hour in Custody of Bailiff,” 5 May 1932, p. 2
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Fig. 4.5. “Palama Tenement Housing,” ca. 1900. Honolulu, HI, Black and White Photographic
Print, Palama Settlement Archive Photos.

“Bill didn’t go back to his old home – the old home in Punahou district where he had lived until
he became an inmate of the county jail. Instead, he went to live with his wharf rat companions in
the Palama district . . . Such was Palama.” – James T. Hamada, Don’t Give up the Ship, 45
Fig. 4.6. Trevor J. Lee, “Palama Settlement,” 2017. Honolulu, HI, Digital Image.

“Within a half mile radius of the Settlement, at least nine languages are spoken. To make
Americans out of these speaking these various languages is a task that challenges the best
endeavors of any man. The ‘Making of Americans’ is one of the problems with which we have
to cope. The process must necessarily be slow, but none the less sure. From a weak half-dying
mission this settlement has been transformed into a great healthy organization.” - Hawaiian
Evangelical Association, Palama Settlement, Honolulu HI, ca. 1903
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CONCLUSION
Infamy and Internment
On the morning of December 7, 1941, Yasutaro Soga, editor of Japanese newspaper
Nippu Jiji, was sitting on the porch of his home in downtown Kaimuki when his phone rang. It
was a friend calling to tell him that Japanese planes were attacking Pearl Harbor. Soga recalled,
“I ran upstairs to the second-floor veranda and looked toward Pearl Harbor, several miles away.
Antiaircraft guns were roaring; every burst of fired blackened the sky with smoke, which
temporarily froze, then formed big, dark clouds.”1 Following this attack, President Franklin
Delano Roosevelt declared martial law in the Territory of Hawai‘i, under which all residents of
the Hawaiian Islands were put under strict curfews and had their writ of habeas corpus
suspended. That evening Soga was picked up by military policemen as he recounted, “I was
escorted out of my house. My wife came with me as far as the entrance hall and whispered,
‘Please be careful not to catch a cold.’ I tried to say something but could not utter a word and
silently went to the car . . . Within the space of a day, we had been forced from our Pacific Ocean
paradise and now found ourselves in hell.”2
Following this attack, Japanese Americans, who comprised 37 percent of the territory’s
population3 at the time, were placed under surveillance and were restricted from traveling offisland and from gathering in large meetings. Due to the territory’s economic dependency on
Japanese labor, mass internment was not desired or enforced in the Hawaiians Islands.
Nevertheless, the U.S. military facilitated the selective detention of 1,466 Japanese residents of
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Hawai‘i4 including so-called ‘enemy aliens’ who were foreign born Japanese, kibei who were
educated in Japan, family members of internees, and economically disadvantaged individuals.5
While most detainees were held in territorial prisons or internment camps in Sand Island and
Honouliuli, hundreds were transferred from the custody of Hawaiian Command to the U.S. War
Relocation Authority (WRA) and moved to camps on the contiguous United States, such as Tule
Lake.6
As explored in previous chapters, these crises in the territorial government of Hawai‘i
result in policies of assimilation, displacement, and containment for vulnerable indigenous and
immigrant residents. Under the entrapments of U.S. territorial law, Native Hawaiians and Asian
immigrants are asked to choose between either conforming to racialized categories, in order to
attain rights and recognition under the United States, or accepting erasure and
disenfranchisement under the nation-state. In these situations, the grand narrative of U.S.
dominance and colonial incorporation is upheld. During his displacement and detention,
Japanese editor Yasutaro Soga turned to poetry, writing about his experience:
There is nothing

ikusa hodo

More sorrowful than war.

kanashiki wa nashi

Here along,

sekaijyu no

All of life’s sadness

kanashiki koto no

4
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Is brought together.

koko ni atsumaru7

Soga’s poetic composition reasserts agency over the construction of his experience, narrating the
war through a taxonomy of emotions. Through literature, authors such as Soga rearrange their
understanding of the present condition to imagine alternative futures. While not authorized by
the nation in the same way as law, literature offers a potential to excavate and explore
Foucauldian ‘subjugated knowledges,’ defined in earlier chapters as “whole series of knowledges
that have been disqualified as . . . insufficiently elaborated knowledges: naive knowledges,
hierarchically inferior knowledges, knowledges that are below the required level of erudition or
scientificity.”8 Through poetic imagination, subjugated knowledge and petít histories are granted
a voice, as communities find a way forward apart from colonial grand narratives. In poetry,
Soga finds hope during his dismal internment:
Since there is no one
To kiss here,
I devour
One raw onion after another.

A fellow prisoner
Takes his life with poison.
In the evening darkness,
Streaks of black blood
Stain the camp road.

7
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Beyond the forbidding fence
Of double barbed wire,
The mountain, aglow in purple,
Sends us its greetings9
While confronting the ugly truths and sorrowful feelings within, Soga’s poem reaches beyond
the limits of his “forbidding fence.” Bound only to feelings, poesis allows Soga to synthesize the
contradictory impulses that U.S. nation seeks to segregate, as the poet merges the ugliness of the
“barbed wire” and the purple glowing mountain. In this same way, literature allows the
dispossessed to see beyond the barriers and limits of nation to envision a mode of resistance.
In response to the treatment of Japanese, Hawaiian U.S. Delegate Samuel Wilder King
denounced the tactics of this martial law as “entirely unnecessary” and “an affront to the loyalty
and patriotism of citizens in Hawaii.”10 Demonstrating how language can be wielded to
renegotiate the borders of community, King reproached the United States for the unjust
detainment of Japanese, stating that “our entire American democracy is based on the assumption
that every person is entitled to a square deal, regardless of race, creed, color, or class.”11 While
he received criticism from fellow Native Hawaiians, military veterans, and territorial officials,
King stood firmly by his defense, writing, “Solely as a matter of principle, knowing that my
position would be misunderstood and severely criticized even by many of my best friends. Once
racial intolerance is permitted, there is no saying where it will end.” 12 As King acknowledged,
under an unjust governance the rights of all citizens are in jeopardy. It followed that Native
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Hawaiians were likewise displaced by military rule. Along the West Coast of O‘ahu, naval
control over Hawaiian Homelands at Lualualei expanded as many Native Hawaiians were
forcibly removed from their homes to secure coastlines for military drills and aquatic landings.13
At Nōhili in Kaua‘i, more than two thousand acres were set aside under executive orders for an
air force base.14 Furthermore, the island of Kaho‘olawe, which was home to several indigenous
shrines and a forest reserve, became training depot and bomb range under the U.S. military.15 As
described throughout this project, “caught in an inescapable network of mutuality,” and “tied in a
single garment of destiny,”16 writers confront how the injustices of a few reasserts inequalities for
all under a corrupt government.

Statehood and Racialization
Following the end of World War II, the territorial government’s on-going agenda to
Americanize the residents of Hawai‘i was believed to be fulfilled through the admission of
Hawai‘i into the Union. In the years leading up to statehood, the accomplishments of the
Japanese 442nd Infantry Regiment eased doubts in the U.S. Congress about the loyalty of
Hawai‘i-born Japanese. Furthermore, the Democratic Revolution of 1954 in Hawai‘i prompted a
shift in power from the planation oligarch to labor unions, largely Japanese and Filipino residents
who sought civil protections through full U.S. citizenship. The new voting majority elected
former Honolulu police officer John A. Burns as a U.S. Congressional Delegate who promoted
the statehood bill, which was ultimately formalized through the signing of the Hawai‘i
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Admission Act in 1959.17 Heralded by one editorial as a triumph of racial justice, the article
reads:
The admission of Hawaii to the Union was for years furiously opposed by those who
clung to the myth of a “white” America. The reason, of course, is that the population of
the Hawaiian Islands is only twenty-five percent “white.” The majority of the population
is native Hawaiian, Chinese and Japanese. But in these islands some measure of the
racially “good society” has been achieved – a much greater measure than has been known
anywhere else in the United States. Racial discrimination is almost unknown in Hawaii;
relations between the various races are as good, probably, as they can ever be in a world
where the hearts of men are still corroded by hatred and fear. This new state can set an
example for the rest of the nation.18
As discussed in this project, the American logic of race obscures the question of citizenship and
self-determination that surrounded the discussions of statehood locally. Instead, this racial
viewpoint sees parity among the different races without recognizing unequal levels of access and
entitlement. In contrast, Alice Kamokila Campbell during a Senate Hearing explains:
From the standpoint of a Hawaiian, the land being the land of my people. I naturally am
jealous of it being in the hands of any alien influence . . . Even in the report of the
Governor you will see where he says one-third of the population are Japanese. If we are
a State they would have the power to vote and they would use every exertion to see that

As of 1946, the United States listed Hawai‘i as a non-self-governing territory, in spite of its earlier recognition as
a sovereign entity in 1843. When the people of Hawai‘i voted on statehood, they were only given the open either to
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every vote and they would use every exertion to see that every vote was counted, if we
became a State.”19
While coded to racial language for the U.S. Senate, Campbell raises pertinent concerns about
representation and self-determination under the prospective State of Hawai‘i highlighting
disparities of economics and privilege. Under statehood, Native Hawaiians and Asian
Americans become recognized through a racial language of blood quantum and narratives of
assimilation. However, literary authors continue to push against this racialization and law,
recognizing how statehood and American citizenship does not resolve on-going questions of
justice, sovereignty, and self-determination.

Literary Legacies
Responding to statehood and this slippage of identity, literature continues to offer local,
anti-colonial responses to many of the national and international pressures placed on the people
of Hawai‘i. Out of this genealogy formed by Hawaiian and Asian writers, including David
Kalākaua, Lydia Lili‘uokalani, Jonah Kūhiō, Abigail Kawānanakoa, Takie Okumura, James T.
Hamada, and Noboru Itamura, later writers continue to find for hope for the dispossessed
through literature, and many of these authors lay a foundation for a cultural renaissance
The grandson of a military officer to Hawaiian monarchs Kalākaua and Lili‘uokalani,
author John Dominis Holt IV famously wrote some a series of novels, including Waimea
Summer (1976). However, his 1964 essay entitled “On Being Hawaiian” served as a manifesto
for Hawaiian Renaissance in the 1970s. In this essay, he considers the meaning of Hawaiian
identity:
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What is a Hawaiian? Who is a Hawaiian in the modern state of Hawaii? I am a
Hawaiian in sentiment, perhaps in a sense aesthetically, for I am governed in my feelings
as a Hawaiian by an ideal, an image, a collection of feelings fused by the connecting links
of elements that go deep into the past, and which play in my consciousness with the same
result produced by great music, painting, or literature.20
Holt recognizes how Hawaiian identity was defined by blood quantum under the U.S.
government, but also asks whether the meaning of Hawaiian identity can be expanded to
sentiment, histories, and aesthetics. A precursor to semiotics, Holt considers how Hawaiian-ness
has been re-appropriated under U.S. law and marketed in a growing tourism industry. At the
same time, he also asks what Hawaiian identity means to those who have been disenfranchised
under the law.
Likewise, shortly following statehood, Mary Kawena Pūku‘i had recently completed her
famous Hawaiian-English Dictionary (1957) with Samuel Hoyt Elbert, and continued her work
with the Bishop Museum recording the mo‘olelo (stories) and ‘ōlelo no‘eau (proverbs) of
Hawaiian language speakers. Kawena describes her work in preserving the history and language
of the Native Hawaiian people, “Because I know my mother’s [Hawaiian] language, I’ve
enjoyed exchanging thoughts with other Polynesians to discover our alikenesses and our
differences. And because I know my Father’s [English], I can explain to others what we have
had here and lost and what we still retain.”21 Under the occupation of the United States, Kawena
acknowledges the importance of translation and transculturation to uplift Native Hawaiians and
the power of language to pass down the mana‘o (wisdom) from their elders.
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In the years that followed, Darrell H.Y. Lum and Eric Chock, co-founders of Bamboo
Ridge Press, turned to literature in order to “help to create a sense of community, at least a
literary community.”22 For both writers, pidgin English, as the creole language used among
laborers on the plantations, was “the linguistic coin of exchange among locals.”23 In his play
Oranges Are Lucky,24 Lum features a grandmother Ah Po who shifts between an internal
monologue, presumably eloquent Chinese, and external dialogue in Pidgin English. Narrated
between these two languages, Lum’s character recounts a familiar and unifying history of
oppression in the homeland, migration to Hawai‘i for new opportunities, and the disappointment
of broken dreams. However, the character’s difficulty to translate between languages and her
slippages of meaning represent a struggle for identity in Hawai‘i, straddling origin, group
affiliations, and a desire for individuality.
As John Dominis Holt IV writes, “Always, here in the land of our ancestors, we are
psychologically captive to the spirit of the past.”25 Building from earlier anti-colonial writers,
new authors continue to imagine a local community that would counteract and confront the
legacies of U.S. imperialism. Working through modes of translation, history-narration, and
territoriality, these writers plant the seeds for a cultural renaissance that reinvests value in Native
Hawaiian and local Asian culture.
Nānā Mua, Nānā Hope
When sailing on the wa‘a (double-hulled canoe), it is often said that steersmen would
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direct the vessel forward by looking backward, allowing the steersman to align the wa‘a with
markers on shore. Likewise, Hawaiians often depict themselves moving into the future while
looking back to their kūpuna (elders). Through this proper grounding in the past, Hawaiians are
better equipped for the challenges lay ahead. Between the politics of settlers and the sovereignty
of indigeneity, there is a narrative space that determines our relationship to the past and our
orientation toward the future.
In Maxine Hong Kingston’s autobiographical novel China Men, she tells the story of her
great-grandfather of the Sandalwood Mountains, Bak Goong. In this story, Bak Goong travels to
Hawai‘i to earn money for his family by working in a sugar plantation. However, the sugar
planation does not have the accommodations or work conditions as promised. Furthermore, the
plantation manager forbids Bak Goong from speaking. As the trickster of this story, Bak Goong
sidesteps the plantation manager by singing at work. In the evenings, the co-workers sat quietly
as the great-grandfather told stories, particularly one about a prince who was born with cat ears.
Although the king swore everyone to secrecy and carefully wrapped the ears of his son in a tunic,
the silence became unbearable for the king until one day he dug a hole in the field and shouted
into it, “The king’s son has cat ears. The king’s son has cat ears.” Later in the summer, the grass
grew long and the secret transformed into a song, which was picked up by the wind, brushing
along the ears of passersby who would laugh to hear the song.
The next day the men plowed purposefully, until they dug holes and shouted into it with
their confessions: “Sometimes I forget my family and go to clubs. I drink all night.” “I lost all
the money again.” “I’ve become an opium addict.” “I don’t even look Chinese any more.” “I’m
sorry I ate it all by myself.” Bak Goong shouted, “I want home. Home. Home. Home.” The
narrator explains, “Talked out, they buried their words, planted them. ‘Like cats covering shit,’
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they laughed . . . Soon the new green shoots would rise, and when in two years the cane grew
gold tassels, what stories would the wind tell.”26
This anecdote from Maxine Hong Kingston illustrates the legacies of language on a
landscape like Hawai‘i. Beyond the expressive nature of language in which these men acted
upon a visceral need to confess their secrets into the world, once released these words become a
part of the terrain. Just as Bak Goong and his fellow workers plants their words like seeds into
the soil, literature has a potential to take on a life of its own, fueling political movements and
reshaping identities as demonstrated in this project. Furthermore, just as these words are picked
up by the wind, language tends to echo and reverberate, renegotiating our relationship to our
surroundings and our futures. In a space like Hawai‘i that is a palimpsest of indigeneity,
conquerors, settlers, and colonizers, its landscape vibrates with voices of hopes and cries of
confessions. As we consider how to move forward, we continue to look back, hearing the songs
of those who came before.

26

Maxine Hong Kingston, China Men (New York: Vintage Books, 1989), 116.

226

BIBLIOGRAPHY
Adams, Romanzo. “The Unorthodox Race Doctrine of Hawaii.” Race and Culture Contacts. Ed.
E.B. Reuter. New York: McGraw Hill, 1934; E.B. Reuter.
Ahmad, Dohra. Landscapes of Hope: Anti-Colonial Utopianism in America. New York: Oxford
University Press, 2009.
Alexander, Meena. Poetics of Dislocation. Ann Arbor, MI: University of Michigan, 2009.
Alexander, W.D. History of Later Years of the Hawaiian Monarchy and the Revolution of 1893.
Ann Arbor: University of Michigan, 1896.
Almeida, John Kameaaloha. Na Mele Aloha: A Collection of Hawaiian Lyrics. Trans. Mary
Pukui. Honolulu: John Kameaaloha Almeida, 1946
Andrade, Ernest. Unconquerable Rebel: Robert W. Wilcox and Hawaiian Politics, 1880-1903.
Tulsa: University of Oklahoma, 1996.
Anghe, Antony. Imperialism, Sovereignty, and the Making of International Law. New York:
Cambridge University Press, 2004.
Appadurai, Arjun. “The Production of Locality.” Modernity at Large: Cultural Dimensions of
Globalization. Minneapolis: University of Minnesota Press, 1996.
Appadurai, Arjun. The Social Life of Things: Commodities in Cultural Perspective. New York:
Cambridge University Press, 1988.
Appadurai, Arjun. “Sovereignty without Territoriality: Notes for a Postnational Geography.” The
Geography of Identity. Edited by Patricia Yaeger. Ann Arbor, Michigan: The University
of Michigan Press, 1996.
Armstrong, William. Around the World with a King. New York: F.A. Stokes Company, 1904.

227

Ashcroft, Bill, Gareth Griffiths, and Helen Tiffin. Postcolonial Studies: The Key Concepts. 3rd
Edition. New York: Routledge, 2013.
Austin, John. Lectures on Jurisprudence. Lecture VI, Vol. I. 4th Edition, 1879.
Azuma, Eiichiro. Between Two Empires: Race, History, and Transnationalism in Japanese
America. New York: Oxford University Press, 2005.
Azuma, Eiichiro. Interstitial Lives: Race, Community, and History Among Japanese Immigrants
Caught Between Japan and the United States, 1885-1941. Los Angeles: University of
California, 2000.
Bacchilega, Cristina. Legendary Hawai‘i and the Politics of Place: Tradition, Translation, and
Tourism. Philadelphia: University of Pennsylvania Press, 2011.
Barker, Joanne. Native Acts: Law, Recognition, and Cultural Authenticity. Durham: Duke
University Press, 2011.
Bataille, George. “Hegel, Death, and Sacrifice.” On Bataille, Yale French Studies, 78, Ed. Allan
Stoekl. New Haven: Yale University Press, 1990.
Beechert, Edward. Working in Hawai‘i: A Labor History. Honolulu: University of Hawai‘i Press,
1985.
Bell, Michael. Sentimentalism, Ethics, and the Culture of Feeling. Basingstoke, UK: Palgrave
Macmillan, 2000.
Benjamin, Walter. “The Task of the Translator.” Illuminations. Trans. Harry Zohn. New York:
Harcourt Brace Jovanovich, 1968.
Bhabha, Homi K. “Cultural Diversity and Cultural Differences,” The Post-Colonial Studies
Reader, Eds. B. Ashcroft, G. Griffiths, H. Tiffin, Routledge, New York 2006, pp. 155–
157.

228

Bhabha, Homi. “Of Mimicry and Man: The Ambivalence of Colonial Discourse.” Discipleship:
A Special Issue on Psychoanalysis. Vol. 28. Spring 1984.
Bird, Isabella. The Hawaiian Archipelago: Six Months among the Palm Groves, Coral Reefs,
and Volcanoes. London: Bradbury, Agnew, & Company, 1875
Bishop Museum Archives. MSMC Kalākaua, Box 2.
Bott, Robin. “‘I know what is due to me’: Self-Fashioning and Legitimization in Queen
Lili‘uokalani’s Hawai‘i’s Story by Hawai‘i’s Queen!” Remaking Queen Victoria. eds.
Margaret Homans and Adrienne Munich. Cambridge: Cambridge UP, 1997.
Brassey, Annie. A Voyage in the ‘Sunbeam,’ Our Home on the Ocean for Eleven Months. New
York: J.W. Lovell, 1881.
Brown, Wendy. States of Injury: Power and Freedom in Late Modernity. Princeton: Princeton
University Press, 1996.
Bhabha, Homi. The Location of Culture. New York: Routledge, 1994.
Brandt, Kim. Kingdom of Beauty. Durham and London: Duke University Press, 2007.
Bureau of Public Instruction. Report of General Superintendent of the Census, 1890. Honolulu:
R. Grieve, Steam Book and Job Printers, 1891.
Burlingame, Burl. “Bamboo Thriving – ‘Bamboo Ridge’ Editors Win a State Award.” Honolulu
Star-Bulletin. 23 June 1997: B-1.
Butler, Judith. Antigone’s Claim: Kinship Between Life and Death. New York: Columbia
University Press, 2010.
Byron, George Gordon. “The Corsair: A Tale.” Canto II, Verse VIII. The Works of Lord Byron
in Verse and Prose. Hartsford: Silas Andrus and Son, 1851.

229

Camacho, Keith (ed.). “Transoceanic Flows: Pacific Islander Interventions across the American
Empire.” Amerasia 37, no. 3 (2011).
Campbell, Alice Kamokila. “Congressional Testimony.” Statehood for Hawaii. Hearings before
the Senate Subcommittee on Public Lands, 80th Congress.
Carrabine, Eamonn, Pam Cox, Maggy Lee, Nigel South, and Ken Plummer. “Crime, Place and
Space.” Criminology. New York: Routledge, 2016.
Chakrabarty, Dipesh. Provincializing Europe: Postcolonial Thought and Historical Difference.
Princeton: Princeton University Press, 2000.
Chapin, Helen Geracimos. Shaping History: The Role of Newspapers in Hawai‘i. Honolulu:
University of Hawai‘i Press, 1996.
Chatterjee, Partha. Nationalist Thought and the Colonial World: A Derivative Discourse?
London: Zed Books for the United Nations University, 1986.
Chattopadhyay, Bankim Chandra. Anandamath. Trans. Julius Lipner. New York: Oxford
University Press, 2005.
Cheung, King-kok. Articulate Silences: Hisaye Yamamoto, Maxine Hong Kingstone, Joy
Kogawa. Ithaca: Cornell University Press, 1993.
Ching, Leo T. S. Becoming “Japanese”: Colonial Taiwan and the Politics of Identity Formation.
Berkeley and Los Angeles: University of California Press, 2001.
Chou, Michaelyn P. “Ethnicity and Elections in Hawai‘i: The Case of James K. Kealoha,”
Chinese America: History and Perspectives 24 (2010): 105-111.
Chuh, Kandice. Imagining Otherwise: On Asian Americanist Critique. Durham: Duke University
Press, 2003.

230

Chun, Wai Jane. “The Birth of Pao Kung.” The Hawaii Quill Magazine. 5 (May 1932): 6062.
Chun, Wai Chee. “For You a Lei.” College Plays. Mānoa: University of Hawai‘i Department
of English, 1937.
Chun, Wai Chee. “Marginal Woman.” College Plays. Mānoa: University of Hawai‘i
Department of English, 1937.
“Civilization and the Mixture of Races.” The Scientific Monthly. 31, no. 5 (November 1930):
442-449.
Clark, Anthony E. “Early Modern Chinese Reactions to Western Missionary Iconography.”
Southeast Review of Asian Studies 30 (2008): 5-22.
Clifford, James. Routes: Travel and Translation in the Late Twentieth Century. Cambridge, MA:
Harvard University Press, 1997.
Coffman, Tom. The Island Edge of America: A Political History of Hawai‘i. Honolulu:
University of Hawai‘i Press, 2003.
Coffman, Tom. Nation Within: The History of the American Occupation of Hawai‘i. Durham:
Duke University Press, 2016.
Comly, James M. to Frederick T. Frelinghuysen, 21 August 1882.
Culler, Jonathan. The Pursuit of Signs: Semiotics, Literature, Deconstruction. New York:
Routledge, 2001.
Daggett, Rollin M. to Frederick T. Frelinghuysen, 26 August 1882.
Daggett, Rollin. “Kealumoku’s Last Vision.” Hawaiian Gazette. July 1883. Qtd. in Charles W.
Stoddard. Scrapbook.
Darrow, Clarence. “The Massie Trial.” Scribner’s 9 (1932): 213-218.

231

Darrow, Clarence. The Story of My Life. New York: C. Scribner’s Sons, 1932.
Daws, Gavan. Shoal of Time: A History of the Hawaiian Islands. Michigan: Macmillan, 1968.
DeMotte, Marshall. “California – White or Yellow?” The Annals of the American Academy of
Political and Social Science. 93 (January 1921): 18-23.
Department of Public Instruction, Report of General Superintendent of the Census, 1890.
Honolulu: Hawaiian Star Press, 1897.
DeWitt Alexander, William. A Brief History of the Hawaiian People. New York: American
Book Company, 1891
De Witt Alexander, William. “Personal Recollections of the Revolution of 1893,” January 4,
1894, Compilation of Reports of Committee, 1789-1901, First Session to Fifty-Sixth
Congress, Second Session, Diplomatic Relations with Foreign Nations – Hawaiian
Islands, Vol. VI. Washington: Government Printing Office, 1901.
Dillingham, Walter. A Memorandum. “For Private Circulation and Not for Publication,” 17 May
1932.
Directory and Handbook of the Kingdom of Hawaii. San Francisco: F.M. Husted, 1890.
Dole, Sanford B. Personal Letter. 26 July 1895. Stodieck Dole Collection.
Dorson, James. Counternarrative Possibilities: Virgin Land, Homeland, and Cormac
McCarthy’s Westerns. New York: Campus Verlag, 2016.
Dudley, Michael Kioni and Keoni Kealoha Agard. A Call for Hawaiian Sovereignty. Honolulu:
Na Kane O Ka Malo Press, 1990.
Emerson, Nathaniel. Unwritten Literature of Hawaii: The Sacred Songs of the Hula. Bureau of
American Ethnology Bulletin. No. 38. Washington: Government Printing Office, 1909.
Espiritu, Yen Le. Asian American Pan-Ethnicity. Philadelphia: Temple University Press, 2011.

232

Fortescue, Grace. “The Honolulu Martyrdom: Mrs. Granville Fortescue Tells Her Story at Last.”
Liberty (July 30, 1932): 5-10.
Foucault, Michel. The History of Sexuality: An Introduction. Trans. Robert Hurley. New York:
Penguin Books, 1990. pp. 93-95.
Foucault, Michel. Knowledge/Power: Selected Interviews and Other Writings, 1972-1977. New
York: Pantheon Books, 1980.
Foucault, Michel. Language, Counter-Memory, Practice. Ithaca: Cornell University Press, 1977.
p. 147.
Foucault, Michel. “Society Must Be Defended.” Lectures at the College de France, 1975-1976.
Eds. By Mauro Bertani and Alessandro Fontana. Trans. David Macey. New York:
Picador, 1997.
Foucault, Michel. The Order of Things: An Archaeology of the Human Sciences. Trans. New
York: Routledge, 2002.
Fraser, Nancy. “Rethinking Recognition.” New Left Review 3 (May-June 2000): 107-120.
Fuchs, Miriam. The Text is Myself: Women’s Life Writing and Catastrophe. Chicago: University
of Chicago Press, 2004.
Fujikane, Candice and Jonathan Okumura (eds.). Asian Settler Colonialism: From Local
Governance to the Habits of Everyday Life in Hawaii. Honolulu: University of Hawai‘i
Press, 2008.
Fuss, Diana. Essentially Speaking: Feminism, Nature, and Difference. New York: Routledge,
1989.
Gentzler, J. Mason. Changing China: Readings in the History of China from the Opium War to
the Present. New York: Praeger Publishers, 1977.

233

Gillion, K.L. Fiji’s Indian Migrants: A History to the End of Indenture in 1920. Melbourne:
Oxford University Press, 1962.
Goetzfridt, Nicholas. Indigenous Literature of Oceania: A Survey of Criticism and
Interpretation. London: Greenwood Press, 1995.
“Great Meeting of December 28, 1891 at Manamana, 1891.” Pacific Commercial Advertiser, 29
December 1891.
Greenblatt, Stephen. “Invisible Bullets: Renaissance Authority and Its Subversion.” Shakespeare
Negotiations: The Circulation of Social Energy in Renaissance England. New York:
Oxford University Press, 1988. pp. 21-65.
Hackler, Rhoda. “Alliance or Cession?: Missing Letter from Kamehameha I to King George III
of England Casts Light on 1794 Agreement.” The Hawaiian Journal of History 20
(1986): 1-12.
Harlow, Barbara and Mia Carter (eds.). Imperialism and Orientalism: A Documentary
Sourcebook. Boston: Blackwell Publishers, 2000.
Hamada, James T. Don’t Give Up the Ship: A Tale of the Hawaiian Islands. Boston: Meador,
1933.
“Hamada’s Novel is Received Here.” The Nippu Jiji, 4 June 1933.
“Hawaii Called Race Cauldron.” Los Angeles Times, October 30, 1929.
“Hawaii: The Queen’s Book Pleading the Cause of Her People.” New York Times, January 22,
1898.
“Hawaii’s Famous Royal Feathers Seen at Queen’s Funeral.” New York Times, January 13, 1918.
Hawaiian Sugar Planters’ Association Plantation Archives. University of Hawaii at Mānoa
Library.

234

Hawaii Territory, Report to the Secretary of Interior. Washington: United States Government
Publishing Office, 1911.
Hawkins, Richard. “Princess Abigail Kawānanakoa: The Forgotten Territorial Native Hawaiian
Leader.” The Hawaiian Journal of History 37 (2003).
“He Pua a He Ewe No Hawaii.” Hoku o Hawaii, 19 Ianuari 1932.
Hobsbawm, Eric. The Age of Revolution 1789-1848. New York: Vintage Books, 1996.
Holt, John Dominis. On Being Hawaiian. Honolulu: Star-Bulletin Publishing, 1964.
Hooper, Paul F. Elusive Destiny: The Internationalist Movement in Modern Hawaii. Honolulu,
University Press of Hawaii, 1980.
Hoshi, Tōru to William T. Sherman, 15 June 1897.
“Japan’s Reply to Sherman.” The New York Times, 11 July 1897
Inside Out: Literature, Cultural Politics, and Identity in the New Pacific. Ed. Vilsoni Hereniko,
Rob Wilson. Lanham, MD: Rowman & Littlefield, 1999.
Ing, Tiffany. To Be or Not to Be, That was Not the Question: A Rhetorical Study of Kalākaua’s
Legends and Myths of Hawaii: a Fables and Folk-Lore of Strange People. Honolulu:
University of Hawai‘i, 2003.
Itamura, Noboru. “A Prayer.” Hawaii Quill Magazine 8, no. 1. (1 May 1935): 10.
Itamura, Noboru. “A Cameo.” Hawaii Quill Magazine 8, no. 1. (1 May 1935): 11.
Itamura, Noboru. “Fears.” Hawaii Quill Magazine 6, no. 2 (9 March 1933): 4.
Jefferson, Thomas. Notes on the State of Virginia (1787). Reprinted. J.W. Randolph. Richmond:
J.W. Randolph, 1853.
Jefferson, Thomas. “To the Cherokee Delegation in Washington D.C.” (M-15) Roll 2:374. 4
May 1808.

235

Jolles, Andre. Einfache Formen: Legende / Sage / Mythe / Ratsel / Spruch / Kasus / Memorabile
/ Marchen / Witz. (Simple Forms: Legend/Rumor/Myth/Riddle/Proverb/ Memoir/Case
Report/ Fairy Tale/ Joke) 2nd Edition. 1930; Reprinted Darmstadt: Wissenschaftliche
Budchgesellschaft, 1958.
Judd, Lawrence M., Lawrence M. Judd and Hawaii: An Autobiography. Rutland, VT: Charles E.
Tuttle, 1971.
“Kahahawai Rites Most Impressive.” The Nippu Jiji, 11 January 1932.
Kalākaua, David. “Hawaii Ponoī.” Composed by Henry Berger. Famous Hawaiian Songs.
Arranged by A.R. Cunha. Trans. W.H. Coney and Solomon Meheula. Honolulu:
Bergstrom Music Co., Ltd., 1914.
Kalākaua, David. The Legends and Myths of Hawaii: The Fables and Folk-lore of a Strange
People. Ed. Rollin M. Daggett. New York: Charles L. Webster & Company, 1888.
Kalaniana‘ole, Jonah Kūhiō. “The Story of the Hawaiians,” Mid-Pacific Magazine 21 (February
1921): 117, 124.
Kamae, Lori Ku‘ulei. The Empty Throne: A Biography of Hawaii’s Prince Cupid. Honolulu:
Topgallant Publishing Co., 1980.
Kame‘eleihiwa, Lilikala. Native Land and Foreign Desires: Pehea Lā E Pono Ai? Honolulu,
Bishop Museum Press, 1992
Kamehameha Schools. Ka Hauaka‘i: Native Hawaiian Education Assessment. Honolulu:
Kamehameha Schools, 2005.
Kamehiro, Stacy. The Arts of Kingship: Hawaiian Art and National Culture of the Kalākaua
Era. Honolulu: University of Hawai‘i Press, 2009.

236

Kanahele, Pualani Kanaka‘ole. Ka Honua Ola: ‘Eli‘Eli Kau Mai. Honolulu: Kamehameha
Publishing, 2011.
Karl, Rebecca. Staging the World: Chinese Nationalism at the Turn of the Twentieth Century.
Durham: Duke University Press, 2002.
Kawānanakoa, Abigail Campbell. Letters to King, Samuel Wilder, Delegate to Congress
(1933).
Keown, Michelle. Pacific Islands Writing: The Postcolonial Literatures of Aotearoa/New
Zealand and Oceania. New York: Oxford University Press, 2007.
Kikiloi, Kekuewa. “Rebirth of an Archipelago: Sustaining a Hawaiian Cultural Identity for
People and Homeland.” Hūlili: Multidisciplinary Research on Hawaiian Well-Being.
Vol. 6 (2010): 75.
King, Samuel Wilder to Henry Holstein, 14 May 14 1942.
King, Jr., Martin Luther. “Letters from a Birmingham Jail.” The Atlantic Monthly. August 1963;
The Negro is Your Brother 212, no. 2: 78-88.
Kingston, Maxine Hong. China Men. New York: Vintage Books, 1989.
Kinsley, Philip. “Serve One Hour in Custody of Bailiff.” Chicago Tribune Herald, 5 May 1932.
Kinsley, Philip. Chicago Tribune Herald. “Princess Gives Her Backing to 5 Year Clause,” 28
May 1932.
Kinsley, Philip. Chicago Tribute Herald. “Leaders Here Hail Plank on Home Rule,” 16 June
1932.
Kristeva, Julia. La Révolution du Langage Poétique. Paris: Le Seuil, 1974.
Kūhiō Kalaniana‘ole, Jonah. Congressional Papers, 1903-1922. Hawai‘i State Archives.

237

Kūhiō Kalaniana‘ole, Jonah. “In the Matter of Jonah C. Kalanianaole: Petition for a Writ of
Habeas Corpus.” Honolulu: Hawaiian Gazette Co., 1895.
Kūhiō Kalaniana‘ole, Jonah. “Land Patents to Certain Persons in the Territory of Hawaii.”
Washington, DC, United State Congressional Serial Set no. 7921, House Report, no
2863, 25 July 1921.
Kūhiō Kalaniana‘ole, Jonah. “Supplemental Brief by Complainant and Reply of Governor
Frear.” Honolulu: Hawaiian Gazette Co., 1911.
Kuykendall, Ralph. The Hawaiian Kingdom: The Kalakaua Dynasty. Honolulu: University of
Hawaii Press, 1967.
Land Act, 1895. Reprinted. Honolulu: R. Grieve, 1895.
Lawrence, Thomas Joseph. The Principles of International Law. Boston: D.C. Heath and
Company Publishers, 1895.
Lee, Shelly Sang-Hee and Rick Baldoz. “‘A Fascinating Interracial Experiment Station’:
Remapping the Orient-Occident Divide in Hawai‘i.” American Studies 49, no. 3/4
(Fall/Winter 2008): 87-109.
Levin, Wayne and Roland B. Reeve. Kaho‘olawe Na Leo O Kanaloa: Chants and Stories of
Kaho‘olawe. Honolulu: ‘Ai Pohaku Press, 1995.
Lili‘uokalani, Lydia. Hawaii’s Story by Hawaii’s Queen. Honolulu: Hui Hānai, 2013.
Lili‘uokalani, Lydia. The Queen’s Songbook. Eds. Dorothy Kahananui and Barbara Barnard
Smith. Honolulu: Hui Hanai, 2014.
“Liliuokalani Rests,” New York Times. 14 July 1897, 1.
“Liliuokalani’s Visit East: The ex-Queen of Hawaii to Spend a Month in Boston.” New York
Times, 26 December 1896.

238

“Liliuokalani Will Receive No Pension.” New York Times, 11 March 1900.
Lind, Andrew. An Island Community, Ecological Succession in Hawai‘i. Chicago: University of
Chicago Press, 1938.
Liu, Lydia. The Clash of Empires: The Invention of China in Modern Work Making.
Cambridge: Harvard University Press, 2004.
Locke, John. Second Treatise of Government (1690). Ed. Mark Goldie. New York: Oxford
University Pres, 2016.
Longfellow, Henry Wadsworth. The Poetical Works of Henry Wadsworth Longfellow. Riverside
Edition. Boston: Houghton Mifflin, 1886.
Lowe, Lisa. Immigrant Acts: On Asian American Cultural Politics. Durham: Duke University
Press, 1996.
Ludlow, John Malcolm Forbes. The War in Oude. Cambridge: MacMillan and Company, 1858.
Lum, Darrell H.Y. “Oranges Are Lucky (A Play).” Sun: Short Stories and Drama. Honolulu:
Bamboo Ridge Press, 1980.
Lyons, Paul. “Questions about the Question of ‘Authenticity’: Notes on Mo‘olelo Hawai‘i and
the Struggle for Pono.” Native Authenticity: Transnational Perspectives on Native
American Literary Studies. Albany: State University of New York Press, 2010.
Lyotard, Jean-François. “Lessons in Paganism.” The Lyotard Reader. Ed. Andrew Benjamin.
Oxford: Blackwell Publishers, 1998.
Makino Kinzaburō Den Hensan Iinkai. Life of Kinzaburō Makino. Honolulu: Hawaii Hōchi,
1965.
Makino Kinzaburō. “Unity Essential.” Hawaii Hōchi, 21 April 1923.

239

Marumoto, Masaji. “Vignette of Early Hawaiian-Japan Relations: Highlights of King Kalākaua’s
Sojourn in Japan on His Trip around the World as Recorded in His Personal Diary.”
Hawaiian Journal of History 10 (1976): 52-63.
Marx, Karl. “Capital.” Notebook III. Grundrisse der Kritik der Politishen Ökonomie
(Rohentwarf). 1939. trans. Martin Nicolaus. Grundrisse: Foundations of the Critique of
Political Economy (Rough Draft). New York: Pelican Books, 1973.
McKewon, Adam. Chinese Migrant Networks and Cultural Change: Peru, Chicago, Hawaii,
1900-1936. Chicago: University of Chicago Press, 2001.
Melendy, H. Brett. Walter Francis Dillingham, 1875-1963: Hawaiian Entrepreneur and
Stateman. Lewiston, N.Y.: Edwin Mellen Press, 1996.
Memmi, Albert. The Colonizer and the Colonized. London: Souvenir Press, 1974.
Merry, Sally Engle. Colonizing Hawaii: The Cultural Power of Law. Princeton: Princeton
University Press, 2000.
Michener, James. Hawaii. New York: Random House, 1959.
Michener, James. “Hawaii: The Case for Our Fiftieth State.” Readers’ Digest. 1953: 115.
Monobe, Hiromi. Shaping an Ethnic Leadership: Takie Okumura and the “Americanization” of
the Nisei in Hawai‘i, 1919-1945. Honolulu: University of Hawai‘i, 2004.
Monobe, Hiromi. “Embedded Messages in James T. Hamada’s Don’t Give Up the Ship, the First
Japanese American Novel in English.” AALA Journal. Vol. 6, pp. 93-104. 2000.
Nakano, Jiro and Kay Nakano (eds.). Poets Behind Barbed Wire: Tanka Poems by Keiho Soga,
Taisanboku Mori, Sojin Takei, and Muin Ozaki. Honolulu: Bamboo Ridge Press, 1983.
Nelson, Scott. Sovereignty and the Limits of the Liberal Imagination. London: Routledge, 2009.

240

Nordyke, Eleanor and Richard K. C. Lee. “The Chinese in Hawai‘i: A Historical and
Demographic Perspective.” The Hawaiian Journal of History 23 (1989): 196-216.
Nordyke, Eleanor and Yoshiharu Scott Matsumoto. “The Japanese in Hawaii: a historical and
demographic perspective.” Hawaiian Journal of History 11 (1977): 162-174.
Nunokawa, Jeff. The Afterlife of Property: Domestic Security and the Victorian Novel.
Princeton: Princeton University Press, 2009.
Office of the Chief of Military History. United States Army Forces Middle Pacific and
Predecessor Commands During World War II 24, no. 2 (7 December 1941-2 September
1945). History of the Provost Marshal’s Office.
Ogawa, Dennis. Kodomo No Tame Ni – For the Sake of the Children: The Japanese-American
Experience in Hawaii. Mānoa: University of Hawaii Press, 1980.
Okakura Kakuzō. The Ideals of the East. London: J. Murray, 1903.
Okihiro, Gary. Cane Fires: The Anti-Japanese Movement in Hawai‘i, 1865-1945. Philadelphia:
Temple University Press, 1991.
Okumura, Jonathan. Ethnicity and Inequality in Hawai‘i. Philadelphia: Temple University Press,
2008.
Okumura, Takie. A Collection of Sermons. Honolulu: Makiki Christian Church, 1974.
Okumura, Takie. Future of Hawaiian-Born Youths. Honolulu: Print Book, 1940?.
Okumura, Takie. Seventy Years of Divine Blessings. Honolulu, T. Okumura, 1940.
Okumura, Takie, Umetaro Okumura. Hawaii’s American-Japanese Problem; a Campaign to
Remove Causes of Friction between the American People and Japanese. Report of
First Year’s Campaign, January to December, 1921. Honolulu: Print Book, 1922.
Okumura, Umetaro. My Father [Rev. Takie Okumura]. Honolulu: Nippu Jiji Print: 1919.

241

Okumura, Umetaro. American Japanese in Hawaii. Honolulu: Print Book. 1920.
Osorio, Jonathan Kamakawiwo‘ole. Dismembering Lāhui: A History of the Hawaiian Nation to
1887. Honolulu: University of Hawai‘i Press, 2002.
Osorio, Jonathan “Hawaiian Souls: the Movement to Stop the U.S. Military Bombing of
Kaho‘olawe.” A Nation Rising: Hawaiian Movements for Life, Land, and Sovereignty.
Durham, N.C.: Duke University Press, 2014.
Oriental Literature Society. Aoba no Fue. Honolulu, University of Hawaii: 1936.
Ortiz, Fernando. Cuban Counterpoint: Tobacco and Sugar. Trans. Harriet De Onis. Durham:
Duke University Press, 1995.
“Owai la ka poe mikanele.” Ka Oiaio. Buke VI 7, Aoao 2, trans. Nuepepa Hawaii 16 Feberuari
1984.
Pacific Commercial Advertiser Company. Kalākaua’s Tour Round the World: A Sketch of
Incidents of Travel. Honolulu: 1881
Palumbo-Liu, David. Asian/American: Historical Crossings of a Racial Frontier. Sanford, CA:
Stanford University Press, 1999.
Petersen, Glenn. “Lessons Learned: The Micronesian Quest for Independence in the Context of
American Imperial History.” Micronesian Journal of the Humanities and Social Sciences
3 (2004): 45-63.
Petersen, Glenn. “Important to Whom? On Ethnographic Usefulness, Competence and
Relevance.” Anthropological Forum 15, No. 3 (November 2005): 307-317.
Pinkerton National Detective Agency. Investigation and Report on Ala Moana Assault Case.
New York: Pinkerton’s National Detective Agency, 1932.

242

Pratt, Marie Louis. Imperial Eyes: Travel Writing and Transculturation. London: Routledge,
1992.
“Proceedings in Congress.” New York Times, Feb. 25, 1903.
Proto, Neil Thomas. The Rights of My People: Lili‘uokalani’s Enduring Battle with the United
States, 1893-1917. New York: Algora Publishing, 2009.
Pūku‘i, Mary Kawena (trans.) “‘Ūlei pahu,” Sounds of Power in Time, Keahi Luahine Collection.
Pūku‘i, Mary Kawena. ‘Ōlelo No‘eau: Hawaiian Proverbs and Poetical Sayings. Honolulu:
Bishop Museum Press, 1983.
Reid, Julia. Robert Louis Stevenson, Science, and the Fin de Siecle. London: Palgrave
Macmillan, 2006.
Richards, Thomas. The Commodity Culture of Victorian England: Advertising and Spectacle,
1851-1914. Stanford, California: Stanford University Press, 1990.
Richards, Thomas. The Imperial Archive: Knowledge and the Fantasy of Empire. London:
Verso, 1993.
Richardson, Seth. “Law Enforcement in the Territory of Hawaii - Letter from the Attorney
General Transmitting in Response to the Senate Resolution No. 1034 Certain Information
Relative to Law Enforcement in the Territory of Hawaii.” 4 April 1932. Washington:
Government Printing Office, 1932.
Rosa, John. Local Story: The Massie-Kahahawai Case and the Case of History. Honolulu:
University of Hawai‘i Press, 2014.
Sai, Keanu. “What is a Hawaiian Subject?” Aloha Quest. KFVE Television. Honolulu. 19
December 1999.

243

Said, Edward. “Imaginative Geography and Its Representations.” Orientalism. New York:
Vintage Books, 1979.
Sato, Gayle K. Fujita. “The Island Influence on Chinese American Writers: Wing Tek Lum,
Darrell H.Y. Lum, and Eric Chock.” Ameraisa Journal. 16.2. (1990).
Scheiber, Jane L., and Harry N Scheiber. Bayonets in Paradise: Martial Law in Hawai‘i.
Honolulu: University of Hawai‘i Press, 2016.
Schmitt, Robert C. Historical Statistics of Hawaii. Honolulu: University Press of Hawai‘i, 1977.
Shimakawa, Karen. National Abjection: The Asian American Body Onstage. Durham: Duke
University Press, 2002.
Shoyo, Tsubouchi. Shosetsu Shinzuui: The Essence of the Novel. Trans. Nanette Twine Gottlieb.
Ed. J. I. Ackroyd. New York: New York University Digital Archive, 1981.
Silva, Noenoe. Aloha Betrayed: Native Hawaiian Resistance to American Colonialism. Durham:
Duke University Press, 2004.
Silva, Noenoe. The Power of the Steel-Tipped Pen: Reconstructing Native Hawaiian Intellectual
History. Durham: Duke University Pres, 2017.
Smith, Henry Nash. Virgin Land: The American West as Symbol and Myth. Boston: Harvard
University Press, 1950.
Soga, Keiho. Life Behind Barbed Wire: The World War II Internment Memoirs of a Hawai‘i
Issei. Honolulu: University of Hawaii Press, 2008.
Spicer, Jack. After Lorca. San Francisco: White Rabbit Press, 1957.
Spivak, Gayatri Chakravorty. “Can the Subaltern Speak?” Colonial Discourse and Post-Colonial
Theory: A Reader. Eds. Patrick Williams and Laura Chrisman. Hertfordshire: Harvester
Wheatsheaf, 1994.

244

Spivak, Gayatri. “Subaltern Studies: Deconstructing Historiography.” The Spivak Reader:
Selected Works of Gayatri Spivak. New York: Routledge, 1996.
Stannard, David. Honor Killing: Race, Rape and Clarence Darrow’s Spectacular Last Case.
New York: Penguin Press, 2005.
Stillman, Amy Ku‘uleialoha. “‘Aloha ‘Āina’: New Perspectives on ‘Kaulana Na Pua.’” The
Hawaiian Journal of History 33 (1999): 83-99.
Stoler, Ann Laura. Carnal Knowledge and Imperial Power: Race and the Intimate in Colonial
Rule. Berkeley and Los Angeles: University of California Press, 2002.
Sturgis, Amy. Presidents from Hayes Through McKinley: Debating the Issues. London:
Greenwood Publishing Group, 2003.
Tabrah, Ruth. Hawaii: A History. New York: W.W. Norton & Company, 1984.
Tahara, Ernest. “Out of this Bright World.” Honolulu Star-Bulletin, 12 November 1935.
“Tagore Lauds Wilson as Idealist in Move for Permanent Peace.” Honolulu Star-Bulletin, 23
January 1917.
Takaki, Ronald. Pau Hana: Plantation Life and Labor in Hawaii, 1835-1920. Honolulu:
University of Hawaii Press, 1983.
Teng, Ssu-yu and John King Fairbank. China Response to the West. Boston: Harvard University
Press, 1979.
“The Chinese and the Sandwich Islands,” Pacific Commercial Advertiser, 14 January 1882.
The Japan Daily Mail, 24 July 1897
“The Leper Asylum of Molokai,” Pacific Commercial Advertiser, 18 April 1874.
“The Problem of Race.” Worldview: A Journal of Religion and International Affairs 2, no. 8
(August 1959):

245

“The Queen’s Book Pleading the Cause of Her People.” New York Times, 22 January 1898.
“The King’s Tour Round the World.” Pacific Commercial Advertiser, 6 August 1881.
Thiong’o, Ngũgĩ wa. Decolonising the Mind: the Politics of Language in African Literature.
Portsmouth, NH: Heinemann, 1986.
Thorslev, Peter Larsen. The Byronic Hero: Types and Prototypes. Minneapolis: University of
Minnesota Press, 1962.
Thrum, Thos. G. Hawaiian Almanac and Annual for 1904: Reference Book of Information and
Statistics Relating to the Territory of Hawaii, of Value to Merchants, Tourists, and
Others. Honolulu: Thos. G. Thrum, 1903.
Thurston, Lorrin. Memoirs of the Hawaiian Revolution. Honolulu: Advertiser Publishing, 1936.
Trask, Haunani-Kay. From a Native Daughter: Colonialism and Sovereignty in Hawai‘i.
Honolulu: University of Hawai‘i Press, 1999.
Trask, Haunani-Kay. “Decolonising Hawaiian Literature.” Inside Out: Literature, Cultural
Politics, and Identity in the New Pacific. eds. Vilsoni Hereniko, Rob Wilson. Lanham,
MD: Rowman & Littlefield, 1999.
U.S. Congress. Senate Committee on Foreign Relations. “Stevens to Foster,” Papers Relating to
the Annexation of the Hawaiian Islands to the United States, No. 19, Honolulu, 1
February 1893 p. 46-48
U.S. Congressional Record 1882.
Van Dyke, Jon M. Who Owns the Crown Lands of Hawai‘i?. Honolulu: University of Hawai‘i
Press, 2008.
Veblen, Thorstein. The Theory of the Leisure Class: An Economic Study of Institutions. 1899.
New York: MacMillan Company, 1912.

246

Verne, Jules. Around the World in Eighty Days. Trans. George M. Towle. Philadelphia: Porter
and Coates, 1873.
Vraukó, Tamás. “Narrative: Assimilation or Integration?” Acta Universitatis Sapientiae,
Philologica 2, no. 1 (2010).
Walcott, Derek. “The Antilles: Fragments of Epic Memory.” Nobel Lecture. 7 December 1992.
Webster, Daniel. “Independence of the Sandwich Islands.” The Works of Daniel Webster: Legal
Arguments and Speeches to the Jury, diplomatic and Official Papers, and Miscellaneous
Letters. Vol. 6. Boston: Charles C. Little and James Brown, 1851.
Weisenburger, Francis Phelps. Idol of the West: The Fabulous Career of Rollin Mallory Daggett.
Syracuse: Syracuse University Press, 1965.
“Who is He?” Hawaii Holomua, Vol. 2, 31 January 1895.
William Goodale, “An Experiment in Homesteading.” Honolulu Social Science Association, 2
November 1925.
Wong, Sau-ling Cynthia. “Denationalization Reconsidered.” Adaptation, Acculturation, and
Transnational Ties Among Asian Americans. Ed. Franklin Ng. Vol. 4. New York:
Garland Publishing Inc., 1998.
Wong, Sau-ling Cynthia. Reading Asian American Literature: From Necessity to Extravagance.
Princeton, NJ: Princeton University Press, 1993.
Yamamoto, Eric. “From ‘Japanee’ to Local: Community Change and the Redefinition of Sansei
Identity in Hawaii.” Honolulu: University of Hawai‘i (not published), 1975.
Yates, Stirling. Sea Duty: The Memoirs of a Fighting Admiral. New York: G.P. Putnam’s Sons,
1939.

247

Yu, Henry. Thinking Orientals: Migration, Contact, and Exoticism in Modern America. New
York: Oxford University Press, 2002.
Yuko Kikuchi. “Hybridity and the Oriental Orientalism of ‘Mingei’ Theory.” Journal of Design
History 10, no. 4 (1997): 343-354.
Zipes, Jack. The Irresistible Fairy Tale: The Cultural and Social History of a Genre. Princeton:
Princeton University Press, 2012.

248

